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AIM, SCOPE AND METHODOLOGY 
01 Aim and Scope; 
The present study displays in the form of annotations aJl the signi-
ficant l i terature that is available in the field of "Sufism". Although 
the bibliography is selective in nature but exhaustive, and an a t tempt 
has been made to cover all important aspects of "Sufism". 
1 am confident that the bibliography will be useful to all those 
who have some interest in the field of "Sufism". Research Scholars 
in the field of "Mysticism" will find it helpful. 
The part I deals with origin, development, and history of "Sufism". 
The part II, which is the main part of the present study consists of an 
annotated list of 298 articles on the subject. There entries are not 
comprehensive but are fairely representative on the subject. Part 111, 
however, deals with indices and glossary. 
02 Methodology: 
Before starting this task, a general survey of the li terature and 
other available materials in the libraries was" made. 
I l l 
021 Standard Followed; 
The Indian Standard recommendations for bibliographical references 
(IS : 2381-1963), Indian standard recommended for Abbreviations for titles 
of Periodicals (IS : 18-19^*9) and classified catalogue code (CCC) of Dr. 
S.R. Ranganathan have been followed. In certain cases, where the said 
standards became unhelpful I have preferred my own judgement. 
022 Subject Heading; 
Attempt has been made to give co-extensive subject headings as 
much as possible and allowed by Natural language if more than one entry 
comes under the same subject heading, these are arranged alphabetically 
by the author(s) name. 
023 Arrangement; 
The entries in this Bibliography are arranged strictly grouped broad 
and different subject headings by logical order and arranged alphabetically 
among the subject headings. 
The entry element of the author is in capitals, followed by the 
secondary element in parenthesis using capital and small let ters and then 
the title of the article, subtitle (if any), then name of the periodical 
in abbreviated form being underlined followed by the volume number, 
issue number, the year, giving by using inclusive notation of the pages 
IV 
of the articles. Then each entry is followed by an indicative abstract 
of the art icle. 
Entries of periodical articles are arranged as follows: 
a) Serial number 
b) Name of the author/authors 
c) A full stop (.) 
d) Title of the article including sub-title and alternative tit les 
if any. 
e) A full stop (.) 
f) Title of the periodical being underlined 
g) A full stop (.) 
h) Volume number 
i) A comma (,) 
j) Issue number 
k) Semi colon (;) 
1) Year 
m) A comma (,) 
n) Month 
o) Semi colon (;) 
p) Inclusive pages of the article 
q) A full stop (.) 
0231 Sample ent T 
SMITH (Margaret). Rabia the my stic Musi Wld. 20, ^; 1930, Oct 
337 - i^3. 
02311 Explanation; 
This art icle is taken from the periodical "Muslim World", which 
is entitled as "Rabia the mystic", written by Margaret Smith, in 20th 
volume of the year 1930, on the pages from 337 to i^3, against this entury, 
the number has been given. 
02* Abstract: 
The entries in the bibliography contain abstracts giving the essential 
information about the articles documented I have given indicative abstracts 
as well as informative abstracts . After searching the l i terature, entries 
were recorded on 7" X 5" cards. 
025 Indices and Glossary: 
The part three of the bibliography contains Author, Title and Subject 
Indexes in alphabetical sequence. Each index guides to the specific entry 
or entries in the bibliography. The subject Index has been prepared by 
following the concept of relative indexing. 
The part three also contains a glossary of terms other than English 
and abundant in Sufi l i terature which is arranged in alphabetically and 
helpful to understand the subject. 
VI 
ABBREVIATIONS AND LIST OF PERIODICALS DOCUMENTED 
Abbreviation 
Alig 3 Isl Thou 
Alig J Orient 
Stud 
Al Ilam 
All Univ Stud 
Al Tawhid 
Bui Chris Inst 
Isl Stud 
Bui Inst Isl 
Stud 
Bui Sch Orient 
Afri Stud 
Bui Sch Orient 
Stud 
Hamd Isl 
Hum Isl 
Indo-Ir 
Iqbak 
Iqbal Rev 
Iran 
Name 
Aligarh Journal of 
Islamic Thought 
Aligarh Journal of 
Oriental Studies 
Al Ilam 
Allahabad University 
Studies 
Al Tawhid 
Bulletin of Christian 
Institute of Islamic 
Studies 
Bulletin of the 
Institute of Islamic 
Studies 
Bulletin of the 
School of Oriental 
and African Studies 
Bulletin of the 
School of Oriental 
Studies 
Hamdard Islamicus 
Humaniora Islamica 
Indo-Iranica 
Iqbal 
Iqbal Review 
Iran 
Place of Publication Frequency 
Aligarh 
Aligarh 
Durban 
Allahabad 
Tehran 
Hyderabad 
Aligarh 
London 
London 
Karachi 
Paris 
Calcutta 
Pakistan 
Pakistan 
London 
Quarterly 
Annual 
Annual 
Quarterly 
Irregular 
Tri-
Annual 
Tti-
Annual 
Quarterly 
Annual 
Quarterly 
Quarterly 
Annual 
Annual 
Isl Mod Age 
Isl Cul 
Isl Lit 
Isl Q 
Isl Rev 
Isl Rev Arab 
Isl Stud 
J Asiat Soc 
1 Aff 
Pak 
3 Pak Hist Soc 
3 Res Soc Pak 
Musi WW 
Notes Isl 
Stud Isl 
Univ Stud 
Wld Musi 
Leag Mag 
Islam and the 
Modern Age 
Islamic Culture 
Islamic Literature 
Islamic Quarterly 
Islamic Review 
Islamic Review and 
Arab Affairs 
Islamic Studies 
Journal of Asiatic 
Society of Pakistan 
Journal of Pakistan 
Historical Society 
Journal of Research 
Society of Pakistaan 
Muslim World 
Notes on Islam 
Studies in Islam 
University Studies 
World Muslim League 
Magazine 
New Delhi 
Hyderabad 
Lahore 
London 
London 
London 
Islamabad 
Pakistan 
Pakistan 
Pakistan 
New York 
New Delhi 
Mecca 
Quarterly 
Quarterly 
Monthly 
Monthly 
Monthly 
Monthly 
Quarterly 
Thrice 
a year 
Quarterly 
Quarterly 
Quarterly 
Quarterly 
Quarterly 
Quarterly 
Monthly 
LIST OF MONTHS WITH ABBREVIATIONS 
Jan 
Feb 
Mar 
Apr 
May 
Jun 
Jly 
Aug 
Sep 
Oct 
Nov 
Dec 
January 
February 
March 
April 
May 
June 
July 
August 
September 
October 
November 
December 

One of the tcuely crea t ive manifes tat ions of r e l i g i o u s 
l i f e i n Islam i s the myst ical t r a d i t i o n , knovni as sufism. 
With i t s s t ern en^hasis on law and orthodoxy, Islam 
hardly seems to present a f e r t i l e s o i l for i n t e n s i v e personal 
experience of the love of God. Yet Islam assumes the e n t i r e 
s o c i a l system* shariah (the way) i n t o a p r i v i l e g e d conmercial 
re la t ionwi th God. Moreover, the Quran s t a t e s that , next to the 
ordinary b e l i e v e r s t4io serve their creator according to the 
precepts of the law, there are some to vftiom God coimminicates 
h i s e s s e n t i a l mystery inwardly in p lace of the soul and 
fr iendship with God (Quran 17s27). Here the prophet al lows 
for the p o s s i b i l i t y was soon actual ixed and eventual ly 
-Plowered in to unparal le led mystical beauty. Even the unique 
autitiority of the Quran has in an i n d i r e c t way contributed to 
Is lam's mystical wealth, for p r e c i s e l y because i t remaims the 
supreme norm of i t s in terpre ta t ion , pious readers, may f ind 
in i t v^atever meaning d iv ine ly insp ired i n s i g h t ( i s t i n b e a t ) 
pr iv a te ly r e v e a l s t o them. Only when personal in t erpre ta t ion 
openly c la shes with es tabl i shed doetrine (monotheism) could 
r e l i g i o u s au thor i t i e s interfere .Thus, paradoxical ly , Islam, 
the "re l ig ion of the boek ** allows greater freedom of 
in terpre ta t ion than re l i g ions^ that p lace l e s s enqphasis 
on the written word . Though early Muslim mysticism stayed 
in c l o s e connection with Islamic comntinlty, c o n f l i c t s arose. 
Already at the time of Hasan al Bars! (d. 728)« the patriarch 
of Islamic Boysticism, sunni' t r a d i t i c m a l i s t s objected to h i s 
attempt t o go beyond the l e t t « : of law and doc tr ine . Thus 
began the opposit ion between "internal* and "external" 
r e l i g i o n that , from the lOtti century on, l ed t o increas ing ly 
severe confrontat ions . Nevertheless , a deep personal p i e t y 
remained an e s s e n t i a l element of the Islam t h a t s u b s t a n t i a l l y 
contributed to rendering i t a world r e l i g i o n . 
Most Islaonic mysticism could be characterized as love 
mysticism. Many t e x t s show an amazing s i m i l a r i t y in s p i r i t and 
even e g r e s s i o n with l a t t e r c h r i s t i a n mysticism. Certain 
passages in the poetry of Rabiah al Adawiyah (d. 801) appear 
to throw a bridge across the centxiries of Teresa of Avila, 
%*iile John of the c r o s s ' s Dark Night echoes some of Shayith 
ai Junayd's poems. The s i m i l a r i t y becomes some what i n t e l l i g i b l e 
through the e s tab l i shed inf luence of Syrian monasticism upon 
the early s u f i s , and the strong muslim inqpact upon Spanish 
cul ture as a whole and upon i t s mystics in p a r t i c u l a r . The 
res«nblance has o f ten tempted western scholars t o i n t e r p r e t 
su f i wri t ings by means of c h r i s t i a n concepts . Yet the 
d i f f erence i s substant ia l and appears with increas ing c l a r i t y 
in some l a t e r s u f i developments toward monism. Here l o v e no 
longer repsesents the h ighes t xinion with God but i s merely a 
n 
i i 
way s t a t i o n on the road to a more t o t a l i d e n t i t y . S t i l l , e a r l y 
s u f i s adopted models of asce t ic i sm that hadofoser t i e s with 
the s p i r i t u a l i t y of the Desect Fathers than with the worldly 
luxury of the expanding Muslim e n t i r e . £ven the wool .dress 
from t^iich they probably derived the ir name may well have 
had a c h r i s t i a n synibolic meaning. At any rate , the pass ive 
asce t i c i sm of the early s u f i s stood in sharp contras t with 
the outgoing, ac t ive a t t i t u d e of the prophet's early f o l l o w e r s . 
Not xintil the 8th century, however, d id the enqphasis s h i f t 
from an ascet ic i sm inspired by a fear of Judgement t o a 
mysticism of love for which f a s t i n g and poverty served as 
means t o a higher end. 
The most a t t r a c t i v e f igure in t h i s early love mysticism 
i s c e r t a i n l y the former s lave Rabiah. T© her we owe some of 
the purest mystical love poetry of a l l time, such as her 
famous prayer at n ight . "Oh, my Lord, the s t a r s are shining 
and the eyes of men are clos€»d, and Xlngs have shut the ir 
doors and every lover i s alone with h i s beloved, and here 
am I alone with "niee". Here Pure love , even aa the love of 
the l a t e r mystics possess ing that qual i ty , r e f u s e s to act 
or pray out of s e l f i n t e r e s t , "If I worship Thee from fear 
of h e l l , btirn me in h e l l ; and i f I worship Thee in hope of 
paradise , exclude me from paradise; but i f I worship Thee 
for Thine own sake, then do not withhold from me th ine 
eternal l o v e l i n e s s " . Only repntance inspired by sori<jiu for 
* > 
having offendedthe Beloved in %iorthy of the s p i r i t u a l person. 
For a l l i t s e r o t i c exuleerance, t h i s and s imilar love 
mysticism remained doc tr ina l ly "sober". I t developed 
elaborate schemsso of the s tages (roaaaaat) o£ the love of 
God. Eventually i t used neoplatonic c a t e g o r i e s , which s treng-
thened i t t h e o r e t i c a l l y but may have favoured i t s l a ter 
development toward monism. 
In Shaykh al-Junayd (d, 910) , s u f i mystical theology 
reached f u l l maturity as well as a systematic xxnity. Though 
t h i s r e l i g i o u s leader went far in adopting Plotinu^s theory, 
h i s orthodoxy was never questioned. Describes aXJunayd as 
c l ever , prudent and t imid, conscious of the danger of 
heterodoxy which i s pecul iar to mysticism, and as a wise 
s p i r i t u a l d irector 1^0 suspends h i s Judgement and defers 
the question so long as experience does not seem to him 
d e c i s i v e and c r u c i a l . S t i l l h i s theory of emanation from a 
preex is tence in God to a separate ex i s t ence in time daringly 
re interpreted the creat ion doctr ine . In k i tab al Fyna he 
wri tes , "He was the source of the ir ex i s t ence , encompassing 
them, c a l l i n g them to witness v^en s t i l l the ir eternal l i f e 
was u t t e r l y negated, a s t a t e in which tiiey were from a l l 
p r e - e t e r n i t y . 
By fol lowing t h i s pr inc ip le of emanation to i t s 
u l t imate consequ«ices al-Junayd's d i s c i p l e , a l -Hal laJ, ended 
up with the a l l egedly monist theory for vAiich he was executed 
T' 
in the year 922. With al HallaJ begins a vftiolly new phase in 
su£i mysticism that continued t o use the language of love , but 
frequently in a more symbolic sense than had the e a r l i e r 
sxif is . MeaniKhile i t remains very doubtful vAietiier al HallaJ, 
desp i t e h i s strong expressions, ever considered himself f u l l y 
i d e n t i c a l with God. His claim of d i v i n i z a t i o n r e f e r s to a 
pass ive , t rans ient s t a t e - not t o a permanent s e l f - d e i f i c a t i o n . 
Such e c s t a t i c exclamations as "I am thetruth", by no means 
unique to him, express a temporary, d iv ine ly granted awareness 
of i d e n t i t y with God.He probably remained a love mystic always 
longing for a union that was only occas iona l ly attained, as 
in the fol lowing of t-quoted v e r s e s : "between roe and Thee 
l i n g e r s and ' i t i s I ' that torments me. Ah, of thy, grace, 
take t h i s ' I ' from between us". Even t h e supreme expression 
of union s t i l l i n d i c a t e s a remnant of d u a l i t y . "l am He v^om 
I love , and He^ora I love i s I . Me are two s p i r i t s dwell ing 
in one body". Else where al HallaJ firmly upholds God's 
transcendence with r e s p e c t to h i s c r e a t i o n . 
After al HallaJ, s u f i p ie ty reached a teii^x>rary truce 
with orthodox learning in al Ghazali, the g r e a t e s t of the 
Islamic theo log ians . A learned teacher of law and doctr ine , 
he abandoned h i s chair to spend 11 years as a wondering s u f i , 
and at the end of h i s l i f e r e t i r e d to a s u f i monastery. By 
passing the antinomian trends that emerged after al HallaJ, 
G 
he returned to a more t rad i t iona l attenpt to enphasize 
experience over the l a t t e r of the law. With ibn al Arabi 
the dependence on neoplatonism and with i t the movement 
toward monism became more pronoiuiced than ever. He provided 
the linlc between western c l a s s i c a l cu l ture and Eastern 
Islamic mysticism that culminated in J a l a l al din Ruroi. 
Sufi mysticism, however, much inc l ined toward monism, never 
abandoned the language and imagery of l o v e . Ibn al Arabi with 
al Ghazali the moat phi losophica l of a l l muslim myst ics , 
never ceases to in t egra teh i s neoplatonic v i s i o n with the 
Quran's d u a l i s t i c doctrine of man's r e l a t i o n to God, S t i l l 
one may doubt whether he d id more than adeqpt the terminology 
of t r a d i t i o n a l su f i love-mystic ism to h i s own kind of monism. 
The absolute for him i s an i n d i s t i n c t one that , overcome by 
the d e s i r e t o be known, pro jec t s i t s e l f through c r e a t i v e 
imagination i n t o apparent otherness . In t h i s projec t ion , the 
r e l a t i o n of the one to the created world, s p e c i f i c a l l y to 
man, determines that of the Absolute to the d i f f e r e n t i a t e d 
idea of God, the i n t e l l e c t u a l po le as opposed to the cosmic 
po l e of f i n i t e being. All that the creature i s , in d iv ine , 
y e t God always exceeds crea t ion . Through man's mediation 
the dependent, created %iK>rld returns to i t s primordial 
un i ty . As the image of God, man imposes that image upon 
the cosmos and r e f l e c t s i t back to i t s o r i g i n a l . In f u l f i l l i n g 
the mediating task he approaches the archetype of tiie 
of the p e r f e c t Man, the ideal l ink that r e s t o r e s the 
broken oneness. Only the Muslim sa in t r e a l i z e s the model 
in i t s f u l l n e s s . 
All of t h i s appears far removed from Islamic l o v e 
love mysticism and even from monotheism. But the same ibn 
al Arabi a l so wrote a c o l l e c t i o n of sensual love poetry 
t o which he la ter added a myst ical i n t e r p r e t a t i o n . Even 
h i s "monist" 'Bezels of wisdom* concludes with a dithy ramb 
on s p i r i t u a l i z a d sexual love as providing access to the 
p e r f e c t love of God. I t s t a t e s that in woman, man most 
p e r f e c t l y conten5>lates God. However, thorough ibn Ai-
Arabi's doctr inal monism may have been, i t never prevented 
him from at tr ibut ing to love a primary ro l e in the prac t i ca l 
process 6f r eun i f i ca t ion with God. His readers, both i n s i d e 
and outs ide Islam, have always enphasized t h i s dualism of 
mystical prax i s . This explains h i s i n t a c t both on Spanish 
c a t h o l i c and on Persian s u f i myst ics . In the re f ined mysi:ical 
poetry that c o n s t i t u t e s the glory of Persian sufism, the 
aeme d r i f t toward monism i s frequently expressed in e r o t i c 
language. Here the undisputed master i s «Jalal al-Din Rumi. 
Persian poets after Rumi expressed a s imilar synthes i s 
of monist ic r e a l i t y and e r o t i c longing, non with more force 
and evocat ive power than i^d al Rahman viarai (d. 1492). 
6 
Beware.' Say not, "He i s a l l Beaut i ful , 
And we His lovers? Thou art but the g l a s s . 
And He the face confronting i t , %4iich e a s t s . 
I t s image on tiie rairror. He alone. 
I s manifest, and thou i s truth art h id . 
Pure love , l i k e Beauty coming but from Him, 
Reveals i t s e l f in thee**. 
Yet most important for the l a t e r mystical l i f e of 
Islam in Iran were the f lour i sh ing Sufi orders of derv i shes . 
As they spread, laystical l i f e reached a l l l ayers of the 
population, and the search for niystical trance reached 
unprecedented proportions. After the 15th century, Persian 
mysticism produced no more great wr i t ers . Generally speaking, 
the trond of the past three centur ie s in Islam has been 
more toward conmxinal p i e ty and law than toward personal 
devotion. Yet in our own day we witness a r e v i v a l of sxifi 
movements. 
11 Deviation and meaning; 
The der ivat ion of the name "suf is" was long a 
subject of d i spute . Most s u f i s favoiir the theory that i t 
i s derived from *safa* (purity) and that the s u f i s i s one 
of the e l e c t yitio have become pur i f i ed from a l l %«orldly 
def i l ements . OHxeca would connect i t with saff (rank), as 
though the suf i were s p i r i t u a l l y in the f i r s t rank in 
v i r t u e of h i s communion with God; or with suf fa (bench), 
re ferr ing tiie or ig in of sufisra to the *Ahl al su f fa ' (people 
of the bench), a t i t l e given to c e r t a i n poor Muslims in the 
3 
ear ly days of Islam v^o had no house oz lodging and therefore 
used to take she l t er on the covered bench outs ide the mosque 
b u i l t by the prophet at Madlna. In the opinion of Abu NasE 
a l -Sa tra j , the v»ord ' s u f i ' i s derived from suf (wool), for 
the ^rioolen ralnment i s the habit of the prophets and the 
badge of the s a i n t s and e l e c t , as appears in many t r a d i t i o n s 
and narrat ives . Joseph Von Hammer, asserted that the suf i s 
are r e l a t e d to the ancient gymnosophists of India and that 
the Arabic viords suf i (mystic) and s a f i (pure) belong to the 
same r o o t . Noldeke c i t e s a number of passages showing that , 
in the f i r s t two centur ie s of Islam^ garments of coarse vool 
were worn by tiie common people and e s p e c i a l l y by those vAio 
fol lowed an a s c e t i c way of l i f e . The words laibisa al Suf 
(heelad himself in wool), occur frequently in the early 
l i t e r a t u r e and s i g n i f y that the person to whom Hie^ are 
applied has renounced the world and become an a s c e t i c ; at 
a la ter period, when ascet ic i sm passed in to mysticism, 
l a b i s a al suf general ly means *he became a s u f i * . In Persian 
too the a s c e t i c i s of ten c a l l e d Pashmina pugh (wearing a 
woolen garment). Although the circumstances of i t s or ig in 
are obscure, i t seems to have gained currency during the 
period of t r a n s i t i o n from ascet ic i sm to mysticism about 
the end of ttie 2nd century of the Hijrah, and may poss ib ly 
mark some s tages in that process . The suf i s o f the 3rd and 
4til centur ies , who claimed to be the trxie s p i r i t u a l 
M 
descendents o£ Muhammad^  considered themselves f u l l y 
J u s t i f i e d In fabr icat ing evidence in support of the ir 
a s ser t ion . 
12 Origin and early development: 
The beginnings of cnystlcism in Islam take us back to 
tiie great a sce t i c movement %^lch arose, large ly under 
Christ ian inf luence , during the 7th century A.D. This i s 
r e f l e c t e d in the biographical works containing n o t i c e s of 
eminent suf i s , vhich include tiie names of many of those 
early a s c e t i c s . The movement, though extreme in c e r t a i n 
d i r e c t i o n s , was mainly orthodox. I t i s character ized by 
Intense r e l i g i o u s exa l ta t ion , an over whelming consc iousness 
of human f r a i l t y , b o u n d l e s s fear of God, and ut ter submission 
to His w i l l . There was no organized monoastlc l i f e , though 
some a s c e t i c s wandered to and fro accompanied by a few 
fr iends or held prayer meetings in \^ lch they studied the 
Quran and discussed the ir spl i t !tual experiences . Basra 
seems to have been the centre of an ant i r i t u a l i s t i c party 
«^o l a i d s t r e s s on the higher aspects of ascet ie l sm, 
regarding i t as e s s e n t i a l l y an Inward f e e l i n g , vAiereas 
the Syrians were more concerned with i t s external forms; 
Hasan al Basri sa id tha t i t cons i s t ed in humil i ty and was 
not a matter of dress and food. Examination of what i s 
Involved in Hie f i r s t artdCie of the Muslim creed- ttie 
command to asaocial^ nothing with Allah - gradually led 
to the view that true asceticism i s incompatible with any 
sel£ish desire, even with the desire to undergo the utmost 
privations and auster i t ies far the sake of winning paradise, 
and that i t must culminate in disinterested love of God. 
Thus the old asceticism rooted in fanatical exaggerations 
of re l ig ious observances, gave way to a doctrine vhich in 
the end threatened to make al l observances unnecessary, tint. 
t h i s consequence did not show i t s e l f immediately. The sufis 
of the 2nd century were usually orthodox and law abiding. 
They cultivated poverty, self abasement, resignation. If they 
loved God, they feared Him more and on the v^ole their 
mysticism lacked pos i t ive qual i t ies as well d i s t inct ive 
theories . They stand mid way between ascetism (zut>d) and 
theosophy, or gnosis (ma'avifat). The word that best 
describes their attitude i s 'quietism' (rida). 
During the 3rd century, sufism enters decis ively 
on a new course. The ascetic and quie t i s t i c sp ir i t , though 
s t i l l strong i s overpowered by speculative adad pantheistic 
tendencies which had hitherto remained in the background 
but now assert themselves with increasing boldness. Not 
withstanding the dominant and v i t a l part which these tendencies 
play in the futujfce development of sufism, i t i s a mistake 
to Identify their triump with the origin of sufism. Nor i s 
i t l e s s a mistake to describe them as an entirely foreign 
element which flowed into sufism from outside and rapidly 
transformed i t , so that a l l at once i t became different in 
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kind. The germs o£ s i i f l pantheism are to be to\in6 In the 
4)uran (27:88, 55:26, 2:109). Certainly the Muslim myst ics 
might halve arrived independently at tiie conclus ion that 
Allah i s the only r e a l being. 
The main features in the evolut ion of sufism i n the 
3rd century may be s e t fortli as f o l l o w s . The older s u f i s had 
sought to bring every word, act and thought of tirteir l i v e s 
i n t o harmony with the div ine w i l l an idea l «Aiich expressed 
their conception of Allah as transcendent personal i ty , 
' the lord created oe ings ' and **iich they at ta ined by means 
of a s c e t i c i a n . This theory and prac t i ce natural ly produced 
(1) the doctrine of d iv ine love, %*iich i s the h i g h e s t 
p o s i t i v e form of quietism, and (2) ecs tasy , vrtiich i s 
frequently a r e s u l t , e i ther involuntary or in t en t iona l , 
of a s c e t i c e x e r c i s e s . Although the early s u f i s were more 
or l e s s orthodox, the ir r e l a t i o n t o Islam being to the 
common c a t h o l i c Qiurth, a r e l i g i o n of l ove and ecs tasy 
was bound to come into c o n f l i c t with Islam sooner or l a t e r . 
The d e f i n i t i o n of d iv ine \inity (tawhid) became p a n t h e i s t i c ; 
the unique personal i ty of An ah far above and beyond human 
reach was transformed in to the one r e a l . Being (al-Haaa) 
revealed in a l l created things, tiie mystics true se l f , v*iich 
he f inds by lo s ing h i s individual consciousness in e c s t a t i c 
s e l f abandonment. This doctr ine , however, i t may be d isguised . 
^^^ 
i s the essence of sufism, and t h e h i s t o r i c a l circumstances of 
i t s or ig in j u s t i f y the statement tiiat i t was at l e a s t 
p a r t i a l l y derived from sources outs ide of Islam, Ihe inf luence 
of Chris t ian i ty , neoplationism, and Buddhism i s an undeniable 
f a c t . I t was in Mie air and in ev i tab ly made i t s e l f f e l t of 
i t s extend and importance we have ample evidence, although 
the materia ls a t oxir d isposal seldom enable us to trace i t 
out in d e t a i l . In short the new sufism of the 3rd century, 
l i k e sufism of every period of i t s h i s tory , i s the product 
of d iverse forces working together specu la t ive developments 
of the Muhanvnadan monotheistic idea, Qir i s t i an ascetism and 
noysticism. Gnosticism, Greek and Indian ph i lo soph ies . 
Sufism arose and f lourished as a r e s u l t of several 
in f luences . ( l ) A mystic t ing in Muhammad's teachings . (2) 
Contact of some of the f a i t h f u l with Gnosticisnii, Neoplatonism 
Pseudo-I>i<mysius mystical wri t ings , and perhaps Buddhism, 
and (3) The soc ia l upheaval in Arab lands after Muhammad's 
death, which drove some Muslims to the inner l l i f e as an 
escape from the outer world's hardships. In addition sufism 
was part ly a q u i e t i s t i c react ion against the extravaganee 
and worldl iness of a few communal leaders.Muhammad's imnediate 
s iuces sors , v^o wallowed in luxury and promp. 
Among the pr inc ipal teachings of sufism are the 
fo l lowing: (1) Absolute Being (God) i s a lso Absolute Beauty. 
• * 
(2) Since beauty tends toward manifestat ion, absolute Being 
developed ttie phenommal world. (3) To win a sense of d i r e c t 
communion with the Absolute Being behind the phenomenal world, 
one should prac t i ce the q u i e t i s t i c v i r t u e s (poverty, eus t e r l t y , 
humijiity, for t i tude , and d i s c i p l i n e ) , devotee onese l f to the 
ways of inwardness (withdrawal, s i l e n c e , s o l i t a r i n e s s , and 
s e l f examination) and keep in mind a constant ftvilreness of 
God (with f a i t h , awe and d e s i r e ) . (4) I t i s useful to utter 
cer ta in s logans (s6h as "Allah i s here") as reminders of the 
mystic b e l i e f and aim and as aids to concentrat ion on tiie 
quest for u n i f i c a t i o n . (5) If one fo l lows these d i r e c t i o n s 
with s u f f i c i e n t perseverence, one w i l l advance through the 
standard mystic s tages of concentration, apprehension of the 
oneness of every thing, sudden and unpredictable i l luminat ion , 
b l i e s s f u l l ecs tasy , sense of union with the Oiety, sense 
of one 's own nothingness, and sense of the nothingness 
beyond nothingness . 
A matter of v i t a l concern in Ibn Khaldun's l i f e and 
time was the r e l i g i o u s and s o c i a l meaning of the r e l a t i o n s h i p 
of Islam, In i t s dominent t rad i t iona l manifestat ion as a 
sum of fundamentalist theology and law, to thelndividual and 
group emotionally of in terna l i zed r e l i g i o n represented by 
sufism (tasawwuf) . He i s credi ted with a l ega l responsum 
(fatwa) and h i s t o r i c a l descr ipt ion and d i scuss ion of theor ie s 
o^ the chapter devoted to sufism in the Muaaddiraah. He supports 
If) 
t r a d i t i o n a l sufism and r e j e c t s i t s e e s t a t i c , seemingly 
antinomian forms, v^i le being f u l l y aware of their great 
impact on s o c i e t y . 
Ibn Tavraivvah wrote ex tens ive ly against the monistic 
( i t t ihadivah) and incarnat ion i s t (hututivah) s u f i s and 
condemned as h e r e t i c a l innovations many of tiie s u f i p r a c t i c e s 
of h i s day. Nevertheless , Ibn Taymiyah was praised by the 
Sufi Abu Abd Allah Muhammad ibn Qawwam, vdio said: "Out sufism 
bdcame sound only at the hands of ibn Taymiyyah" implying tiiat 
Ibn Taymiyyah was not an outs ider to sufism. Recently discovered 
evidence shows that Ibn Taymiyyah belonged to the suf i order 
6f the Qadiriyah, named after the Hanbali suf i Abd al wadir 
al S i l a n i , t^om he praised and preferred to the other 
Hanbali s u f i al-Ansari al Haraur. 
J afar al Sadio surfaces in early s u f i t rad i t i on as 
a p i l l a r of mystical precedents, earning a spec ia l p lace of 
honour over time, e s p e c i a l l y with the Turks, and he f i gures 
in the chains of transmission of some suf i orders . Aspects 
of h i s theory of the inanimate, as well as . Some ^ e c i f i c 
motifs and technica l terms, may have hiK3 an impact on the 
formulation of p a r a l l e l s u f i d o c t r i n e s . 
Mohammed Iqbal (1877-1938) described the mystic 
i n i t i a t e as proceeding through four s tages : b e l i e f in the 
unseen, search after the unseen: knodWledge of the unseen 
in 
gained by looking i n t o the dep*h of one 's own soul , and 
r e a l i z a t i o n . Total union with the Unseen he re jec ted as 
i n c o n s i s t e n t with monotheism in h i s l a t er years he repudiated 
both sufism and the Vedantism which he had previously 
espoused. 
13 Sufi poetry; 
In su f i poetry, thepoet ' s meaning i s myst ica l , however, 
sensuous may be the form o in vAiich i t lurks . And of ten the 
two kinds are so l i k e each other s u p e r f i c i a l l y that , unless 
we have some c lue to the in tent ion of the writer, we can not 
e a s i l y decide vdiether we are reading an ode of human love or 
a hymn addressed to tiie d i e t y . If i t be asked why the s u f i s 
make such large use of e r o t i c and bacchanalian symbolism, 
the answer i s that they could f ind no analogy more suggest ive 
and bet ter adapted to shadow forth the s t a t e s of enthusiasm 
and ecstasy which their poets descr ibe , ihe suf i poet i s 
not d i r e c t l y concerned with metaphysics. 
God, as the poets conceive Him, i s the e ternal 
Beauty which by the n e c e s s i t y of i t s nature d e s i r e s to be 
loved, manifests i t s e l f for the sake of love, and i s the 
r e a l objec t of a l l l ove . Even, a bridge to leading to 
r e a l i t y . The soul being d iv ineness i t s essence, longs for 
union with that fran which i t i s separated by the i l l u s i o n 
of i n d i v i d u a l i t y , and t h i s longing aspirat ion, vrtiich urges 
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i t to pass away from selfhood, and to r i s e on the wings of 
ecs tasy , i s the only means where by i t can retxirn to i t s 
or ig ina l home. Love i s the f i n a l cause of c rea t ion . Love i s 
the essence of a l l r e l i g i o u s . Ihe same p r i n c i p l e enables 
•tiie sxifi poet t o so lve the problems of e v i l and predes t inat ion . 
Through love we can discern that e v i l , so far as i t has any 
rea l ex i s tence and in r e l a t i o n to God i t has none i s a good 
in d i s g u i s e or, at the worst, a necessary condit ion for the 
manifestat ion of good. As regards predest inat ion , per fec t 
love impl ies i d e n t i t y of w i l l and thus abol i shes the c o n f l i c t 
between freedom and n e c e s s i t y . 
The l y r i c poetry sufism reaches i t s h ighest mark in 
panthe i s t i c hymns describing the s t a t e s of f y i a (negation 
of i n d i v i d u a l i t y ) and baaa (affirmation of universal 
consc iousness ) , ihe odes of Rumi and ibn al Arafoi and other 
su f i poets were composed under tiie inf luence of ecs tasy 
and are in f a c t analogous t o what i s known as 'acrtdmatic 
writ ing*. Their rhythm and melody, combined with the 
symbolic form in which they «ce c lothed, g ive , them a 
strange power of communicating to the reader the same 
f e e l i n g of rapture by which their con^oser was inspired; 
and the e f f e c t i s great ly enhanced when they are chanted 
with an accoRqpannent of music, as i s customary among s u f i s 
engaged in dhl^ r while students of t h i s poetry can not ignore 
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the conventional r u l e s of in terpre ta t ion v*iich assign* a 
£ixed a l l e g o r i c a l meaning to a large number of %4ords that 
are commonly used in a d i f f e r e n t sense, such as method may 
e a s i l y be pushed too far ibn a l -Arabi ' s commentary on the 
Tarluroan al Ashwaa shows that even the author of a mystical 
ode i s sometimes unable to explain i t s meaning; Ihe e c s t a t i c 
element appears only at i n t e r v a l s and seldom with i t s 
f i r s t i n t e n s i t y in narrat ive romances, v*iich d e p i c t the 
s o u l ' s love of God and i t s u l t imate union with Him as tine 
story of two human lovers - example, Yusuf and Zulaikha, 
Lai l a and Majnun, Salaman and Absal - and d i d a c t i c poems 
of which the Mathnavi i s the most ce lebrated . 
14 Sufi concept of love; 
The word j,sha (ardent love) i s derived from ashiaa 
Ashiaa i s the creeper c a l l e d l i b l a b in Arabic, and isha-oechan 
inPers ian. When t h i s creeper twins i t s e l f around a tree , i t 
derprives i t of i t s l eaves and f r u i t s . The t r e e turns ye l low 
and a few days la ter d r i e s up con^le te ly . S imi lar ly , vAien 
love takes i t s root in the heart of a lover , every one 
e 
other than the bjoved i s effaced in the effulgence of the 
be loved ' s beauty; the very being of the lover i s annihi lated 
and there remains nothing save the beloved. Some lexicographers 
b e l i e v e that titie word i shq has no root , i t i s i t s own root . 
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Ihe word mahabba (af fect ion) i s derived frcsn hubb. 
Hubb means a seed which ^ e n sown in the s o i l l i e s eaibedded 
in the earth, ra in may f a l l and the sun May shine on i t ; i t 
braves the weather, summer and winter a l ike , without any 
change. I t sprouts in i t s own good time; la ter i t blossoms 
and bears f r u i t s . Sirallatly; \*ien love i s embedded in the 
heart i t a lso does not suffer any change by absence or 
presence, pain or pleasure, separation or union. All the 
same i t goes on developing slowly but surely, and branches, 
l eaves and biods shoot out from i t . 
Ibn al Arabi observes that in the Quran love has 
been interpreted as ' excess ive a f f e c t i o n ' (ashadd-i-huob). 
Al-Ghazali has defined "affection" (mahabba) thus: "affect ion 
i s an i n c l i n a t i o n towards a thing vAiich affords pleasure; 
i f t h i s i n c l i n a t i o n grows strong and g e t s confirmed i t i s 
termed 'love'^i" 
Love s i g n i f i e s ' excess ive a f f e c t i o n ' , what s tages 
has a f fec t ion t o pass t o termination in love? Ihose who 
have experienced love have by i n t u i t i o n enumerated ten 
s t a g e s . According to their keen and penetrat ing psycJ;iological 
ana lys i s , the beginning of love i s c a l l e d muwaf aqa Ccompati-
b i l i t y / ; then comes mail ( i n c l i n a t i o n ) , followed by mu'apsa 
( fr iendship) , then Shaqhaf (v io lent a f f e c t i o n ) , then ta im 
(enslavement), then walah (bewilderment or s t u p e f i c a t i o n ) , 
and f i n a l l y l ove . 
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By maviafaaa i s meant that one should regard the 
enemies of the Beloved (God), namely, the world, satan and 
imperious l u s t , as our enemies and chis fr iends as our 
friends^Mai^, and muanasa mean to steer c lear of everybody 
and busy oneself v*xolly in the quest of the Beloved (God 
Alihighty) Hawa demands that the lover should keep the heart 
engaged in auster i ty and in s t r i f e (against s in) and make i t 
s o f t . Mawadda i s that s t a t e of a f f ec t ion in which the lover 
occupies h i s mind wholly with the thought of God in the 
s p i r i t of in tense humility and r e s t l e s s yearning-By Khulla 
i s meant making a l l the lirtibs of the body f u l l of r e c o l l e c t i o n 
of the Beloved and of aught e l s e void.Mahabba means p u r i f i -
cat ion from a l l despicable q u a l i t i e s or v i c e s , and adoption 
of a l l laadable q u a l i t i e s or v i r t u e s , Shaqhaf connotes the 
rendering of h e a r t ' s v # i l through ardeney of des i re and 
considering the revea l ing of the mystery of love for God 
i n f i d e l i t y , save under the mystery of ecstasy (wajd) ,Bv 
Ta4m i s inp l i ed to become a s lave and capt ive of loveand 
be at tr ibuted with detachment from worldly encumbrances 
( t a i r i d ) and mental d i s t r a c t i o n s ( ta fr id) .M^lah impl ies 
placing the mirror of the heart before the beauty of the 
beloved and g e t t i n g in tox ica ted by quaffing the wine of 
beauty. F ina l ly , love means keeping the tongue engaged in 
the commemoration (dh^kr) of the Beloved (God), and the 
heart in the thought ( f ikr) of the Beloved, and the soul in 
2? 
beholding (roushiahida) the beauty of the Beloved and considering 
himself non-ex i s tent . 
15 SAMA; 
I t i s an Arabic term for the music or l i s t e n i n g 
p a r t i e s arranged by Muslim mystics in the b e l i e f that music 
serves as s p i r i t u a l nourishment (cruti-ruhani) and a t ta ines 
o n e ' s heart t o d iv ine coinnunion. The word sama, which 
l i t e r a l l y means hearing does not occur i n the uuian but was 
used in Ancient Arabic in the sense of s ing ing . Ai i ibn 
Uthman al Hujwiri (d. 1087?) thought that through saroa the 
l a s t of the v e i l s between man God could be l i f t e d . Abu 
Hamid al-Ghazali (d. l l l l ) and others after him be l i eved 
that m / s t i c s who devoted most of the ir time to austere 
p r a c t i c e s such as peni tences , v i g i l S / and f a s t s needed 
l i s t e n i n g p a r t i e s to r e l i e v e theheart ' s boredom, td in fuse 
i t with fresh energy and vigor , and above a l l , t o channel, 
rather than annihi late , emotion. Cr i t i c i sm of t h i s i n s t i t u t i o n 
by orthodox theologians , however, obl iged the myst ics to 
lay down elaborate r u l e s and condi t ions for i t s organizat ion . 
As a r e s u l t , the l e g a l i t y o f Saroa became cont ingent upon 
the f u l f i l l m e n t of foxir condi t ions ; ( l ) the Singer should 
not be a youth or a woman but an adult man; (2) the audience 
should be continuously in d iv ine contemplation alone; (3) no 
ttbsene<^ v e r s e s should be r e c i t e d ; and (4) no musical 
instruments should be used. 
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Al Hujwiri l a i d dovm even more d e t a i l e d r u l e s vjith 
regard to Sama: ( l ) i t should be pract i sed seldc«i and only 
in response to an inner caring for i t ; {2) the s p i r i t u a l 
mentor should be present at the l i s t e n i n g party; (3) no 
person unfandliar with the niystic path should be permitted 
to jo in the assembly; (4) the singer should be a l i k e 
minded person; (5) the audiance should c l eanse i t s heart 
of a l l worldly thoughts; (6) the emotions aroused by the 
music should not be checked; (7) a beginner should not be 
allowed to attend Sama; and (8) wc»nen should not look at 
the d e r i i s h e s from house tops . 
Shaykh Abu al Najib Abd Qahir Suhrawardi (d. 1167) 
the founding s a i n t of the Suhrawardi ca:der, d i s t inguished 
three groups v^o l i s t e n to mystical music: ( l ) those \A\o 
are with their creator while l i s t e n i n g to songs and v^o 
a t ta in the v i s i o n (mush ah ad ah) of God, (2) those % o^ l i s t e n 
t o music with the ir hearts f u l l y absorbed in i t and 
achieve the b e n e f i t s of s p i r i t u a l sec lus ion (rauraaabah) 
and (3) those vdio l i s t e n with the ir lower s e l f (nafs) 
involved in i t and need s p i r i t u a l penitence (rauiahadah) 
to achieve their objec t ive , because Sama i s "for one vAiose 
heart i s a l i v e and whose nafs in dead", Suhrawardi considered 
music a means of i g n i t i n g the f i r e of love in the heart of 
myst ic . Like al Hujwiri, he made the l e g a l i t y of Sama 
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he said i s l i k e ra in , i t f e r t i l i z e s the productive land but 
has no effect on Darren f i e l d s . He also quoted Mimshadi 
Dinawar (d. 911), who was told by the Prophet in a dream 
tha t there was nothing objectionable if the Sama meetings 
began and ended with the r e c i t a t i o n of the Quran Suhrawardi 
considered tiiat in music hear t , soul, and the lower self 
(nafs) are a l l involved. I t s effect , however va r i e s from 
individual to individual , i t i s s p i r i t u a l notarishment or 
medicines, for some and poison for o the r s . The ear ly Islamic 
mystic E*iu al Nun al Misri (d. 861) used to say, "Audition 
i s a d iv ine influence v*iich s t i r s the hear t t o seek God: 
those who l i s t e n to i t s p i r i t u a l l y a t t a in unto <^ od, and 
those »*io l i s t e n to i t sensually (bif-nafs) f a l l i n to 
heresy". For perfect s p i r i t u a l enjoyment through Saroa, 
the Iranian mystic Ruzabihan (d, 1209) considered three 
th ings to be essen t ia l f ine odor, a beaut i fu l face to look 
at and a lovely voice. He regarded the beauty of the Singer 
as a p re requ i s i t e for s p i r i t u a l happiness. 
Saints of the ^h i sh t i , Bektashi, and other sufi 
orders constructed Sama Khanahs (music h a l l s ) in t he i r 
khanaahs (lodges) for the exclusive pvirpose of holding 
l i s t e n i n g p a r t i e s . While l i s t en ing to Music, mystics often 
f e l l in to ecstasy and stood up to dance, weep and cry. 
Sometimes they gave every thing they possessed, including 
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the clotaiing they wore, t o the rau«ician. According to tiie 
r u l e s pertaining to such e c s t a t i c condi t ions , i f any v« : se 
s t i r r e d up tJxe emotions of a l i s t e n e r , the singer was 
e j e c t e d t o continue r e c i t i n g the same couplet u n t i l the 
emotional storm had passed. I t was said that Shaykh u i tb -
al-Din Bakhtiyar Kaki (d. 1235) l i s t e n e d to a v e r s e of 
Ahmad Jam for several days and f i n a l l y gave up the ghost 
while the verse was s t i l l being r e c i t e d . 
Mystics have adopted ^special types , of behaviovirs 
in Sama* some of them have contro l led the ir emotions in 
such a way that except for f l e e t i n g expression on the ir 
faces and t ears t r i c k l i n g down the ir checks, there i s no 
phys ica l movement. By contrast , however, the s u f i s 
belonging to the Maulvi order of J a l a l - a l - d i n Rumi dance 
with amazing abandon. In India, d i s c i p l e s of Shaykh Burhan 
al-Din Gharib (d. 1337?), who came to be known as Burhanis, 
a lso danced in a spec ia l manner.Ibn Battutah, the renowned 
world t rave l l er of the 14th century, r e f e r s to the Sama 
of the Ri fa i dervishes which had i t s own unique f e a t u r e s . 
The Arab J u r i s t and theologian Ibn Taymiyyah (1263-
1328) was a b i t t e r c r i t i c of the I n s t i t u t i o n of Sama, and 
under h i s inf luence contemporary and l a t e r generat ions of 
r e l i g i o u s scholars severe ly c r i t i c i z e d the p r a c t i c e . The 
2r^ 
fo l lowers of Muhammad ibn Abd al Wahab (1703-1787), founder 
of the Wahhabi movement in Arabia, were equally vehement in 
the ir opposi t ion to t h i s p r a c t i c e . Ihough sane of the mystic 
orders, such as the Qadiriyah and the Naqshbandiyah, did 
not take to Saroa, they rare ly joined the ulama in the ir 
c r i t i c i s m of i t . Shaykh Baha al Din Naqshband (1317-1389) 
i s reported t o have remarked about Saraa: "Neither do I 
p r a c t i c e i t nor do I r e fu te i t " . l>iis remainedthe general 
a t t i t u d e of those mystics vrtio did not themselves arrange 
Sama meetings. However, Shah Wall ^nah i l 703 -1762) , a leading 
Naqshbandi sa in t of Delhi , went a s tep further and arranged 
Sama in h i s r e l i g i o u s c o l l e g e or madrasah, for the v i s i t of 
the famous Chishti sa in t Shah Fakhr al-Din (1714-1785). 
The mystics who advocated Sama defended the ir 
p o s i t i o n by re ferr ing to the Quranic v e r s e s tJiat a t t r ibute 
a sonorous vo ice to the prophet Daud, to the t r a d i t i o n of 
the prophet in **iich he i s reported t o have l i s t e n e d t o 
the songs of g i r l s on tiie eve of h i s retxirn from a v i c t o r i o u s 
campaign, and to the t rad i t ion that prophet d id not allow 
people to disturb g i r l s who were s inging on a f e a s t day. In 
the 14 th century. Maul ana Fakhr al din ^arradi wrote a 
bcochure Usui al Sama (Pr inc ip les of Sama) to r e f u t e the 
arguments of the ulama at the court of the Indian ruler 
Ghiyaz al din Tughluq. 
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While there could be no method of t e s t ing the 
subjuctive s t a t e of a myst ic ' s mind when l i s t e n i n g t o music, 
the other, outward condit ions were s t r i c t l y enforced and 
devia t ions s ternly dea l t with, Shaykh Nizam-al-Din Awliya 
of Delhi (1233-1325) reprimanded those who used musical 
instruments and Hafiz Muhammad Ali of Khayrabad, (d. 1849) 
expressed h i s cond«nnation of mysties vAio allowed r e c i t a t i o n 
of verses by women. 
However, these r e s t r i c t i o n s were not always kept in 
mind by the mystics, especia l ly during the l a t e r cen tu r i e s 
yUaesa the mystic orders lo s t t he i r cen t ra l i sed s t ruc tu re and 
many of them became specif ic t o their geographic s e t t i n g . 
A corol la ry to t h i s process was the t raad through which 
sa in t s , using mystic channels and idiom to convey the i r 
message to the common people, f a i l ed unl ike the i r predecessors, 
to check the reverse flow of popular supe r s t i t i ons , d i s t o r t -
ions, and accret ions to the i r own ways, Sama was no exception 
to t h i s t i d e and condit ions regula t ing i t were f louted. Ttxe 
orthodox c r i t i c i sm of Sama vAiich had never r e a l l y subsided, 
only became more poignant. 
16 Sufi o r d e r s ; 
3hese s t ab le social organizat ions came to be ca l led 
t a r i aahs (ways) known in English as sufi orders , f r a t e r n i t i e s 
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or brotherhoods. Each foiinding aiaykh had h i s S j l s i l a h (chain) 
h i s s p i r i t u a l l ineage which contributed s u b s t a n t i a l l y to h i s 
s ta ture in the suf i conimunity. The S i i s i l a h , i s more prec i se ly 
a genealogy, tracing the names <fif one's master, of one ' s 
masters' master, and so on back through h i s t o r y . Often a 
prominent -^haykh would have been i n i t i a t e d more than once, 
by a nvjihber of a i l l u s t r i o u s s u f i s , thus adding addit ional 
s ta ture to h i s s p i r i t u a l pedigree. 
There are two main s i l s i l a h groups, v^ich la ter 
subdivided into l i t e r a l l y hundreds of s u f i f r a t e r n i t i e s . The 
f i r s t chain, general ly considered the more sober of the two, 
traces i t s l inks back to Abu al Qasim al Junayd, the famed 
s p i r i t u a l guide from whom al -Hal la j eventual ly broke away. 
The second and more in tox icated , s i l s i l a h der ives from the 
f i r s t great suf i e c s t a t i c , Abu Yazid al Bistami. l l iese 
des ignat ions are very general and membership in e i ther group 
i n d i c a t e s only a s p i r i t u a l genealogy not n e c e s s a r i l y an actual 
a t t i t u d e toward mystical experience. 
The members of the Bistami branch are of ten c a l l e d 
^alamati, 'bl«une worthy'. The appel lat ion , however, can be 
over s tressed , for i t does not mean that they scorned Islamic 
law. On thecontrary, many were meticulous in their observance. 
But eventual ly the name came to descr ibe , in broad terms, 
those s u f l s who eschewed con^Jletely a l l of the publ ic trappings 
of sufism and of p ie ty in general; they were characterised by 
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the v i r tue of absolute s i n c e r i t y ( i k h l a s ) . Ihe Malamatiyah 
r e j e c t e d suf i i n i t i a t i o n and the guidance of a Shaykh, nor 
would they engage in publ ic devotional p r a c t i c e s common t o 
s u f i s whatever r i t u a l acts they performed were carried out 
i n pr iva te . Their individual ism made them appear to some as 
siurpicious and marginal, Ihe Malaraatjtyah, never the le s s , 
should be c l e a r l y d is t inguished from the Qalandariyah, or 
wandering dervishes , many of vihom did engage in p r a c t i c e s 
that made mockery of the r e l i g i o u s law and of t r a d i t i o n a l 
moral i ty . 
The c « n t r a l i t y of S i l s i l a h s in Sufi f r a t e r n i t i e s i s 
not completely unique. One d i scovers an analogous emphasis 
in the hadith l i t e r a t u r e , where the l i t e r a r y s tructure of a 
hadith has two par t s : the chain of t ransmit ters (isnad) and 
the body of the t e x t (roatn). According to Muslim t r a d i t i o n , 
the authent ic i ty of the hadith i s guaranteed by the r e l i a -
b i l i t y of the isnad. In the mane way that the power of sacred 
word in the hadith has been preserved by the chain of 
transmit ters , so too do the teachings and powers of a 
part icular Shaykh remain a l i v e through h i s s i l s i l a h . 
Whether oc not the isnads are h i s t o r i c a l l y r e l i a b l e 
i s not a question tiiat need be discussed here . Suf f ice i t t o 
say that the inqportance of isnads for Muslims i s t o ground 
haditha s o l i d l y in the period of o r i g i n a l r e v e l a t i o n . Thus 
o ;!n 
there can be no quis t ion that the teachings of tiie hadlths 
are innovations, rather hadiths are but more d e t a i l e d 
i n s i g h t s Into God*s wi l l already eiq)ressed in general terms 
in the Quran. 
In s imilar fashion the S i l s l l a h s of suf i Shaykhs 
provide them with r e l i g i o u s l eg i t imacy . Even though the suf i 
orders may vary considerably in the ir teachings and a t t i tudes 
toward mystical experience, they each can claim through their 
s p i r i t u a l genealogies , to be s o l i d l y based upon the foiujdations 
of sufism. 
The r o l e of the ^^haykh and the r i t u a l e x e r c i s e s of 
dhikr and Saroa are in tegra l elements in almost a l l of the 
su f i orders. The d l s t i n a t i v e p e r s o n a l i t i e s of the F r a t e r n i t i e s , 
however, are as s i g n i f i c a n t as their s imilar s tructures and 
p r a c t i c e s , what were the general patterns of l i f e of the 
members of these communltes? I t i s d i f f e r e n t character of 
the various brotherhoods. There are, however, some areas of 
commonality. The f u l l members of the f r a t e r n i t i e s committed 
themselves in obedience to the Shaykh, who i n i t i a t e d them 
i n t o the order and bestowed upon th«n the patched frock 
^khirqah), the s ign of their entry on the su f i path. They 
were encouraged to subject themselves completely to the 
maste f ' s w i l l , to be l i k e dead bodies in the hands of the 
body washers. Some mendbers of orders remained c e l i b a t e vdille 
Others married; some l ived l i v e s of extreme poverty while 
o thers had a very comfortable exis tence . Common to most of 
the sufi f r a t e r n i t i e s were r i t u a l p rac t i ces ca l led dhikr 
(remembrance) and sama (audi t ion) . 
161 Qadirivvah order: 
A famous sufi order founded by Abd al Uadlr ^Han i in 
Baghdad. The veneration of h i s memory i s a hallmark of t h i s 
order . The Qadiriyyah was the f i r s t sufi order as such to 
emerge in sufism; u n t i l then the path had bea:i r e l a t i v e l y 
undifferent ia ted, although groupings had formed around 
pa r t i cu la r s p i r i t u a l masters ca l led tawaif groups, band or 
f ac t ions . With J i l a n i the t r a d i t i o n begins in sufism of 
looking Pack t o a pa r t i cu la r teacher and considering him 
as watershed in method and doctr ine; u n t i l then suf i s had 
looked d i rec t ly to the prophet as the foxinder, and considered 
the i r own s p i r i t u a l masters as h i s r ep resen ta t ives ; they 
s t i l l do so, in p r inc ip le , but with an awareness tha t has 
in the individual case t o be actual isdd. 
The Qadiriyyah i s wide spread from India to Morocco. 
In the Arab West the order i s ca l led the J j i ^ a h and i t s 
p rac t i ces are marked by an in t rus ion of folk sufism, 
r e su l t i ng in the degeneration of the hadrah (sacred dance), 
in to t rance dancing, and an emphasis on unusual s t a t e s of 
mind and prodigious fea ts to the detriment of a coherent 
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doctr ine of s p i r i t u a l development. Like the Hamidsha and 
Isawivvah, the ir e c s t a t i c dancing to an accompaniment of 
c h a r a c t e r i s t i c f l u t e and drum music i s often performed in 
publ ic . 
162 Suhrawardiyah order; 
The genealogy of the Suhrawardiyya order begins with 
Abu al-Najib al-3uhrawardhi (d. 1168) who was a d i s c i p l e of 
Ahmad al Ghazzali . Abu Najib i s the author of an important 
r u l e book for novices , Kj.tab adabal natiridin (book of the 
manners of the d i s c i p l e s ) . The t e x t evinces Abu Naj ib ' s long 
experience as a d i rec tor ; h i s r u l e s are s t r i c t and corrqprehensive 
ye t attuned to the human f r a i l t i e s of the young and untutored. 
The order that bears the name Suhrawardi was founded 
by Abu-al Naj ib's nephew, Shihab-a-Din Abu Hafs-Umar al 
Suhrawardi (d. 1234). Shihab-a-Din the author of the extr«nely 
i n f l u e n t i a l work, Awarif al ma'arif (masters of Mystical 
I n s i g h t s ) , i s remembered in suf i c i r c l e s as a great teacher. 
Teaching in fac t , became a c h a r a c t e r i s t i c note of the 
f r a t e r n i t y . The Suhrawardiyah made s i g n i f i c a n t in roads 
in to the Indian subcontinent, v^ere i t s ranks included such 
in^ortant f igures as Baha-al Din Zakariya of Multan. 
163 Naqshabandivva order; 
A prominait su f i order founded by Mxihaiwned ibn 
Muhammad Baha al din Waqshbandi (1317-1389) of Bukhara. 
Si lence as a method of r e c o l l e c t e d n e s s and concentration i s 
c h a r a c t e r i s t i c of the order, which i s par t i cu lar ly widespread 
in the Caucasus and central Asia. One of the s p e c i a l 
Naqshbandi prayers i s c a l l e d Kh atm- al -Kh aw a 1 aq an (the sea l 
of the masters) and i s r e c i t e d after some of the canonic 
prayers . The p r i n c i p l e s p i r i t u a l method of the Naqshbandis 
i s dhikr ( invocation) with the heart . The Divine name i s 
involved not with the tongue, but with the consciousness 
centred on the s p i r i t u a l heart , the s u b t l e symbolical center 
of the person, which may or may not co inc ide with the awareness 
of the physical heart . I t i s t h i s s p i r i t u a l centre which c a l l s 
upon the name in an e x i s t e n t i a l rather than mental invocat ion . 
The method bears some resemblance to tiie Hesychast prayer 
of the heart, but i s not i d e n t i c a l with i t . 
164 Veneration of Sa ints ; 
The i n s t i t u t i o n a l i z a t i o n of tarjqahs and the emphasis 
on s i l s i l a h s enhanced subs tant ia l ly th«-' r e l i g i o u s and 
p o l i t i c a l p o s i t i o n of the master. Whereas in the past the 
Shaykh functioned primarily as an exp«rt and confidant, he 
new became a repos i tory of s p i r i t u a l power as we l l . A Shaykh's 
l ineage did not provide simply a l i s t of teachers; i t implied 
that the s p i r i t u a l power of each of these great s u f i s had 
been transmitted t o t h i s l a s t members of the l i n e . 
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The Shaykhs of the g rea t suf i orders , therefore took 
on superhuman q u a l i t i e s . They became knovm as awliva, int imates 
or f r iends of God. Their s p i r i t u a l perfect ion ra ised them 
for above the level of their d i s c ip l e s and of the masses of 
Muslim f a i t h f u l . The spread of Ibn a l -Arab i ' s teaching, 
pa r t i cu l a r l y the notion of the perfect Human Being, which 
was elaborated upon by Ibn a l -Arabi ' s i n t e l l e c t u a l d i sc ip l e s , 
especia l ly by Abd al Karim ibn Ibrahim al J i l i (d 14 28), 
provided an i n t e l l e c t u a l framework within viiiCh to explain 
t h i s cosmic ro le of the sa in t l i ke ^haykh. Many of the 
Shaykhs of important order were acknowledged by the i r follov»ers 
as the Qutb, the pole or axis around which the cosmos revolves, 
the perfect Human Being, the point a t which the divine 
Creat ive Imagination most ful ly manifests i t s e l f in the world 
of i l l u s i o n . The fac t a number of individuals claimed t h i s 
s t a tu s at one and the same time was cause for a ce r t a in 
amount of f r i c t i on and r i v a l r y among the powerful f r a t e r n i t i e s . 
The concept of qutb i s linked by Ibn al Arabi and 
h i s predecessors with a whole hierarchy of cosmic beings. 
Al-Hujuwiri describes them as the o f f ice rs ot the divide 
court made up of 300 akhvar (excellent ones), 40 abdal (sub-
s t i t u t e s ) , 7 ^ r a r (piously devoted ones) 4 awtad ( p i l l a r s ) , 
3 nuqaba (leader) and one qutb (known also as ghawth (succor) . 
Ibn Arabi 's hierarciiy i s some what d i f fe ren t in s t ruc tu re . 
The qutb i s Joined by two a'imroah (guides) foxir awtad. 
seven abdal, 12 nuqaba, and eight nuiaba (mobles^ . Ihe 
cosmic hierarchy, regardless of i t s pa r t i cu la r descr ip t ion , 
i s the s p i r i t u a l power through which the order and continued 
existence of the cosmos are ensured. 
The term wali i s often t rans la ted as sa in t ; th i s i s 
misleading because there i s no r e l i g ious hierarchy in Islam 
empowered to canonize individual as sa in t s , as one has, for 
example, in Roman Catholicism, Rather, the s t a tu s of Wali 
i s at tained through public acclamation. There are, nevertheless , 
analogies between Chris t ian s a i n t s and Muslim awliya, 
i insofar as both possess sp ic i tua l power tha t i s cape^le of 
Ipeing transmit ted to d i sc ip l e s or devotees. In Islam t h i s 
power i s cal led barakah (blessin©). The barakah of a wali 
has the po ten t i a l to transform an individual s p i r i t u a l l y 
as well as to provide concrete material b l e s s ings . Barakah 
should be understood as concexbely as poss ib le . I t i s often 
transmit ted through tlye power of touch, similar to the 
laying one of hands or the appl icat ion r e l i c s , p r ac t i ce s 
common in other r e l i g ious t r a d i t i o n s of the west. 
Ihe perfected Shaykhs are objects of veneration both 
during the i r l ives and after the i r deaths . I t i s general ly 
accepted tha t they possess the power of miracles (Karamat), 
although the i r miracles are subject to Satanic influence in 
a way t h a t the miracles of prophets are not . Ihe extraordinary 
powers of the awliya are not diminished in any way after 
the i r death; on the contrary, the i r In tercess ion of- ten 
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appears more e f f i c a c i o u s consequently the tombs of great 
s u f i awliva are vibrant pilgrimage centres of t h i s day. 
17 Important Suf is 
171 Rabiah al Adawivah (d. 801) i 
Arab mystic, poet and Muslim s a i n t . Even though she 
attained great age and fame, l i t t l e i s known of Rabiah's 
personal l i f e . Her name i n d i c a t e s that she was a fourth 
daughter, probably of a poor family. For sometime she was 
a house servant in Basra, but, thanks t o her amazing p ie ty , 
her master re leased her from bondage. Her l i f e thereafter 
marked by auster i ty and other worldl iness , was spent large ly 
in retirement, although her sanct i ty attracted many who 
sought her prayers and teachings . Rabiah of Basra i s 
regarded as the person who introduced the concept of pure 
love of God into the a s c e t i c way of l i f e prevalent among 
God seeking Muslims dxiring the second centiarycof Hijra. 
I t seems probable that Rabiah met some of the well 
known a s c e t i c s of her time, among them Ibrahim ibn Adham of 
Balkh. However, the s t o r i e s that connect her with the a sce t i c 
preacher Ha*an al Basri, and even claim that he proposed 
marriage to her, are pure invention for Hasan died in 728, 
vi*ien Rabiah was only about ten years o ld . 
Many legends have been woven around her. When she 
performed the pilgrimage, the kaaba i s said to have moved 
forward to her to greet , and her donkey, vrfiich had died on 
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the road, was miraculously rev ived. But Rabiah, f a i t h f u l to 
the a s c e t i c t rad i t i on , and extranely afraid of h e l l f i r e , 
r e j ec t ed the coimnon b e l i e f that she was capable of performing 
mirac les . Rather, she considered such miracles as satanic 
temtat ions . 
Rabiah's g r e a t e s t contribut ion to the development of 
sufism lay in her i n s i s t e n c e upon pure l o v e of God, emphasizing 
the Quranic verse "He loves them and they love Him (surah 
5:59) . She expressed her f e e l i n g s sometimes in short, a r t l e s s 
poems^ sometimes in beaut i fu l prayers, for she spent long 
n ights in int imate conversation with her beloved Lord. In da i ly 
l i f e , she experienced remorse when hei-thoughts strayed from 
him. Her heart was f i l l e d with love of God, with no room 
l e f t even for a spec ia l love of the Prophet. Asked whether 
she hoped for paradise, she answered with the Arabic proverb 
"Al jar thumna al-dar* ( f i r s t the neighbour, thenthe house); 
meaning that she thought only of him who had created Paradise 
and He l l . 
Thus arose the bes t known legend about her: having 
been seen carrying a flaming torch in one hand and a pitcher 
of water in the other, she explained that t h i s symhdic act 
meant that she %«ould s e t paradise on f i r e and pour water 
into Hel l , "so that these two \5el ls may disappear and nobody 
may worship God out of fear of Hell or hope for paradise, but 
s o l e l y for h i s own beauty". This t a l e , which reached Europe 
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in the early 14th century, i s the bas i s of several shor t 
s t o r i e s , mystical and otherwise in western l i t e r a t u r e . Other 
accounts, too, eventually became known in the West a t l e a s t 
in 19th century England, as Richard Monekton Hi lnes ' s peems, 
'The Savings of Rabiah' prove. 
Inthe Islamic world, RaDiah was highly praised by Athar 
in h i s Tadhkirat al~Awliva (Biographies of the s a i n t s ) , where 
he s t a t e s that a woman who walks in the path of God cannot 
be ca l led merely "woman". Some centur ies l a t e r however, *Jami 
reminded h i s readers tha t the fac t t h a t the sun i s feminine 
in Arabic does not d i s t r a c t , from i t s grandeur. Certainly her 
gender never clouded Rabiah's renown. The legend tha t she 
refused to go out to admire nature on a r ad ian t spring day, 
prefer r ing to contemplate the beauty of the creator in the 
darkness of her house, has been re to ld for cen tur ies , often 
without mentioning her name and her l i f e has even served 
as Scenario for a t l e a s t one Arab movie. Her name i s s t i l l 
used to p ra i se exceptionally pious women. 
172 Abu Hamid Al-Ghazali (1058-1111) 
He was born in the town of Tus, near modern Mushhad, 
and received h i s early education the re , i«ftienhe was about 
15 he went t o the region of Gorgan to continue h i s s tud ie s . 
At the age of 19 he went Hishapur to study at the important 
Nizamiyah col lege under Abd al Malik al Juwayni (d. 1085), 
one of the leading r e l i g ious scholars of the period. J u r i s -
prudence would be cen t ra l in h i s s tud ies , as in a l l Islamic 
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higher education, but he was also i n i t i a t e d in to Ash'ari 
theblogy and perhaps encouraged to read the philosophy of 
al-Farabi and ibn Sin a. He la ter helped with teaching and 
was recognized as a r i s i n g scholar . When al-<Juwayni died, 
the powerful v i z i e r of the seljuk oultans, Nizam-al-Mulk, 
i n v i t e d him t o jo in h i s court, which was in f a c t a camp 
that moved about, g iv ing al-Ghazali the opportunity t o engage 
in d i s c u s s i o n s with other scho lars . 
In 1091, when he was about 33, he was appointed to 
the main professorship at the Nizamiyah Col lege in Baghdad, 
one of the leading p o s i t i o n s in the Sunni world, i t can be 
assumed that the appointment was made by Nizam al-^^lk, the 
founder of the Col leges bearning h i s name. After j u s t over 
4 years,however, al-Ghazali abandoned h i s professorship and 
adopted the l i f e of an a s c e t i c and mystic . 
In Ai-rounaidh min al dala l (The Deliverer from Error) 
al-Ghazali descr ibes h i s i n t e l l e c t u a l joxirney after the 
e a r l i e s t years as containing a period of skept ic ism l a s t i n g 
"almost two months", when he ceased t o be completely 
skept ica l , he s e t out on search for truth among four "c lasses 
of seekers", c l a s s e s of seekers", namely, the Ashari 
theologians , the Neoplatonic phi losophers , the Isftiailiyah 
and s u f i s . He wri tes as i f there were four success ive s tages 
in h i s journey but in f a c t they must have over lapped; i t i s 
v i r t u a l l y cer ta in that he gained some knowledge of mysticism 
during h i s early s tud ies at Tus and Nishapur. 
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The f i r s t encounter was with the mutakalliroun 
(rat ional theo log ians ) . These wece the Ashariyah, by whom 
he had been trained and among vAiom he i s reckoned. He 
complains that their reasoning i s based on cer ta in pre-
suppos i t io s and assumptions v^ich they never try to j u s t i f y , 
but vdiich he cannot accept without some j u s t i f i c a t i o n . In 
e f f e c t what happened was that he found in philosophy a way 
of j u s t i f y i n g some of the bases of Ashari theology. Ai - jqt i sad 
f i a l - i t i a a d (the Golden Mean in B e l i e f ) , where he introduces 
many phi losophical arguments, including one for the 
ex i s t ence of God. Unti l the end of h i s l i f e he seems to have 
held that Ashari theology was true so far as i t went, and 
in h i s chief mystical work, Ihva ulum a l -d in (the Revival 
of the Re l ig ions Sc iences) , he inc ludes an Asharicreed of 
moderate length; t h i s i s known as A l -r i sa lah al gudsivah 
(the Jerusalem Epis t l e ) and was probably composed before h i s 
extens ive study of philosophy. 
The second enco\inter of h i s i n t e l l e c t u a l journey 
was with Greek philosophy and in par t i cu lar , the Arabic 
Neoplatonism of al-Farabi and Ibn Sina. He had probably 
been introduced to philosophy by al-Juwayni. In l e s s than 
two years he managed to gain a thorough understanding of 
the various phi losophica l d i s c i p l i n e s that h i s book Kagasid 
al~f a laal fah (t^eT^jaae of tiifrti^ili9*«P^ezs), g i v e s a c learer 
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account of the teaching of Ibn -sina on logic, metaphysics 
and physics . Al-Ghazali wrote a powerful c r i t i q u e of the 
metaphysics or theology of the philosophers en t i t l ed Tahafut 
al-^'alas if ah (the inconsistency of the phi losophers) . His 
argument against the philosophers i s based on seventeen 
poin ts on which he a t tacks their views as h e r e t i c a l and on 
th ree others on which he regards the philosophers as 
i n f i d e l s . Underlying the de ta i led arguments in h i s conviction 
tha t the philosophers are unable to give s t r i c t logical 
proofs of their metaphysical views. 
His th i rd encounter was with Ismailiyah who held 
that t rue knowledge was to be gained from an i n f a l l i a b l e 
imam. He studied thei r views carefu l ly . He had l i t t l e 
d i f f i cu l ty in showing tha t there were ser ious inadequacies 
in the i r teaching. 
His f ina l encounter was with sufism, he had already 
rea l i sed tha t t h i s mysticism e n t i t l e d not only i n t e l l e c t u a l 
doct r ines but also a way of l i f e . After four years in 
Baghdad he f e l t himself so involved in the worldliness of 
h i s milieu tha t he was in danger of going to h e l l . The 
profound inar s t ruggle he experienced led in 1905 to a 
psychosomatic i l l n e s s . Dryness of the tongue prevented him 
from lec tur ing and even from eat ing; and the doctors could 
do nothing to a l l e v i a t e the symptoms. After about 6 months. 
L 
he resolved to leave h i s professorship and adopt the l i f e 
e 
of a s u f i . lb avoid any attempts to stop hiro, he I t i t be 
knovm, that he was s e t t i n g out on the pilgrimage to Mecca. 
Actually he went ohly t o Damascus, l i v i n g there was a suf i 
for over a year, and then made tiiepilgrimage t o Mecca in 
1906. Some s i x months after tha t he was back in Baghdad and 
then seems to have made h i s way by stages back to h i s 
nat ive Tus. %ere he es tabl i shed a Khanaaah, where some 
young d i s c i p l e s Joined him in leading a ccmununal suf i l i f e . 
The genuineness of h i s conversion to sufism has some times 
been questioned by Muslim scholars , and i t has been suggested 
that he l e f t h i sprofessorship because he was afraid h i s l i f e 
was in danger on account of p o l i t i c a l involvements. In 1106 
at-Ghazali became main professor in the itslizamiyah College in 
Nishapur. I t continued for four years and then returned to 
Tus, because of i l l heal th; he died there in 1111. His 
brother Ahmad al-Ghazzali , himself a d i s t inguished scholar, 
descr ibes how on h i s l a s t day, after ablutions, Aby Hamid 
performed dawnlprayer and then ly ing down on h i s bed 
facing Mecca, k i s s e d h i s shroud, pressed i t to h i s eyes 
with the words, "obediently I enter i n t o the presence of 
the king", and was dead before BunrisB. 
1721 Works; 
Over four hundred t i t l e s of works ascribed to 
al-Ghazali have been preserved, though some of these are 
d i f f e r e n t t i t l e s for the same work. At l e a s t seventy works 
are extant in manuscript. The genuine works of al-C>hazali 
range over several f i e l d s . One of these i s Jurisprudence, 
which i s d e a l t with in several early works, as well as in 
the much la ter Al-Mustasfa (the cho ice Part) . He wrote two 
small books on a^ i s to t e l i an l o g i c and a semi philoso$>hical 
work on e t h i c s . In re futa t ion of I smai l i thought Ai-Ghazali 
composed the Mustazhiri. 
For some time, a l -Ghazal i ' s l i t e r a r y occupation seems 
t o have been the composition of h i s g r e a t e s t work, the 
Ihva ulum al d in . I t c o n s i s t s of four "quarters" each divided 
i n t o "books" or chapters; a complete English t rans la t ion 
would probably contain at l e a s t two m i l l i o n wcards. The 
f i r s t quarter, e n t i t l e d "the serv ice of God", has books 
deal ing with the creed, r i t u a l purity , formal prayer, other 
types of prayer and devotion, alms g i v i n g , f a s t i n g and the 
pi lgrimage. The second quarter d e a l s with s o c i a l customs 
as prescribed in the Shariah and has books on eat ing habi t s , 
marriage, acquiring good, t r a v e l l i n g and t h e l i k e ; i t concludes 
with a book presenting Muhammad as an examplar in s o c i a l 
matters . The third quarter i s about "things des truct ive" , 
or v i c e s , and after two general books on "the mystics of 
the heart" and how to control and edufiate i t , g i v e s counsel . 
With regard to tiie various v i c e s . The fourth quarter on 
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"things leading sa lvat ion" deals with the s tages and aspects 
of the roystical l i f e , such as penitence, pat ience , grat i tude , 
renunciation, t r u s t in God and love for hira. Otteer works of 
i n t e r e s t from h i s mystical period are an expos i t ion of the 
99 names of God. With the short t i t l e Al-raaasad al asna 
(the Noblest Aim) and a d i scuss ion of l i g h t symbolism centered 
on the " l ight verse" of the Quran (24:35) and e n t i t l e d 
Mj.shlcat al Anwar (the Niche for l i g h t s ) . There i s a l so a 
Persian work, Kimivah al-Sa*adah (the Acadeit^ of Happiness), 
covering the same ground as tiie Ihya but in about half the 
compass. 
1722 Philosophy, Theology and Mysticism; 
Al-Ghazal i 's aim in studying the various p h i l o s o -
phica l d i s c i p l i n e s was to discover howfar they were compatible 
with Islamic doctr ine . Hg gave separate considerat ion t o 
mathematics, l o g i c , physics , metaphysics or theology ( i l a h i v a t ) 
p o l i t i c a l , and e t h i c s . Metaphysics he c r i t i c i z e d very 
severe ly in h i s Tahafut, out sc»ne of the others be regarded 
as neutral in themselves. He was impressed by A r i s t o t e l i a n 
l o g i c , e s p e c i a l l y the sy l log i sm. He not only made use of 
l o g i c in h i s own defense of doctr ine but a l so wrote several 
books about i t , in which he managed to commend i t to h i s 
f e l low theologians as well as to expound i t s p r i n c i p l e s , ihe 
great p o s i t i v e achievement of al-Ghazali was to provide Islamic 
f.'. 
Theology with a phi losophical foundation. In a l -Ghaza l i ' s 
time , su f i were becoming in teres t ed in gnost ic knowledge 
and developing theosophi s t i ca l d o c t r i n e s . For these reasons 
many of the uj^ amas were suspic ious of a l l sufism, d e s p i t e 
tiie f a c t t h a t some of their nuRiber pract iced i t in a moderate 
fashion without becoming e i ther h e r e t i c a l indoctrine or 
antinosnian in p r a c t i c e . Al-Ghazali adopted the p o s i t i o n of 
the l a t t e r group and spent much of h i s time in a s c e t i c a l 
and mystical p r a c t i c e s . His great work the Ihva provides 
both a theore t i ca l j us t i f i e a tiara of h i s p o s i t i o n and a 
highly de ta i l ed e luc idat ion of i t which enphasized the deeper 
meaning of the external a c t s . In t h i s way both by h i s writing 
and by h i s own l i f e a l -Ghazali showed how a profound inner 
l i f e can be confined with f u l l observence of the Shariah 
and sound theo log ica l doctr ine . Hie consequence of the l i f e 
and work of al-Ghazali was that r e l i g i o u s scholars in the 
main stream of sunnism had to look more favourably on the 
su f i movement/ and t h i s made i t p o s s i b l e for ordinary 
Muslims to adopt moderate suf i p r a c t i c e s . 
173 Abd al-Qadir a l>J i lan i (1707-1166); 
One of the most celebrated s u f i s in Islam was born 
i n the region of J i l a n i in Pers ia but l i v e d in Baghdad, where 
h i s tomb stands today. He i s the founder of the Qadiriyah 
order. 
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Abdul al Qadir did not begin public preaching u n t i l 
after the 50th year of h i s l i f e . He went on to found the 
s u f i order %^ich bears h i s name. A l - J i l a n i was c a l l e d the 
Qutb ( s p i r i t u a l axis) of h i s age, and even the Ghawith al 
Azgm (the grea te s t succor) , no doubt because he promised 
t o come out trom the unsea to the s p i r i t u a l aid of any 
d i s c i p l e who c a l l e d upon him. His most famous written work 
i s a c o l l e c t i o n of e;diortations c a l l e d the Futuh-^}, <Jh v^b 
(Revelations of the unseen). 
With al J i l a n i the t r a d i t i o n begins of a group of 
s u f i s holding a part icular great man or s a i n t to be the 
"founder" of the ir way, B i i s theQadiriyah order i s the f i r s t 
s u f i order to take on a d i s t i n c t character, or simply, the 
f i r s t order as such. 
174 Shihab al Din Yahva Suhrawardi (1153-91); 
He was born in the v i l l a g e of Stihrawardi in northern 
Iran. Suhrawardi studied Islamic law and philosophy al-Haragha 
and Isfahan. After con^let ing these formal education, he 
t r a v e l l e d around Iran, v i s i t i n g s u f i s and engaging in long 
periods of mediation and prayer. Next he embarked on a long 
journey through ^ a t o l i a and Syria, accepting the patronage 
of loca l pr inces and f i n a l l y s e t t i n g in AHrppo at^the coxirt 
of al-Malik a l -2ahir , son of the famed Sultan flilah-al-i^in, 
Suhrawardi's ideas and h i s sharp debating t a c t i c s exposed 
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him to c r i t i c i s m by Hie conventional r e l i g i o u s scholars of 
AileppOf who asked al-Malik al-Zahir to arres t and execute 
him as a h e r e t i c . When the ruler refused their request they 
appealed to sa l ah a l -^in who over ruled h i s son. Suhrawardi 
was imprisoned, and at the age of 38 died, e i ther murdered 
or starved. Hence the ep i the t of maqtul (martyr) applied t o 
him by h i s opponents. 
In s p i t e of the f a c t that he lacked a personal 
fo l lowing dxiring h i s br ief l i f e t i m e , Suhrawardi was to have 
a deep inf luence on Islamic philosophy and s u f i thought. 
The system of ideas associated with h i s name "i l lumination" 
or Ishr aq drew up on d iverse sources, hermetic, Mazdean, 
and Platonic , but remained within an Islamic framework. 
Suhrawardi departed sharply from the A r i s t o t e l i a n t rad i t ion 
in Islamic philosophy represented by Ibn Sine (Avicenna). 
His masterpiece Hikmat al-Ishraq(Theosophv of i l luminat ion) , 
written during the year 1186 contains a cr i t* i sm of the 
p e r i p a t e t i c s and o f f e r s a new formulation of i n t u i t i o n 
(dhawq) by which one comes t o know God. In t h i s respect , 
Suhrawardi uses the Ar i s to t e l i an metaphysics in i t s Islamic 
form as a point of departure toward a u n i t i v e metaph|[f9±^s 
involving an experience of oneness with God. Here, the so l e 
substance of being was d iv ine l i g h t , a formulation prcup ted 
perhaps by the " l ight verse" in the Quran (24:35) . God's 
l i g h t must be allowed to shine in oneself to such a degree 
t ha t one i s united with tha t source. Furthermore, for every 
person, indeed, for every substance, there i s an angel, 
which demonstrates the s p i r i t u a l and Eastern (mashrig) 
dimension added to -ttie mater ia l . Western understanding of 
r e a l i t y . The angels are arranged in to two h ie ra rch ies in 
proportion to the i r perfect ion in effusion of l igh t :one 
longi tudinal , one l a t i t u d i n a l . In seeking to a t t a in the 
divine l igh t , one must have the guidance of proplaets, 
pa r t i cu l a r l y the last,Muhammad, whose might journey to 
heaven (the mirai) comes to symbolize the sufi novice ' s 
stages of consciousness of the way marked by Muhammad. 
ihe author of over 50 a l legor ies , t r e a t i s e s , and 
other works in masterful Arabic and Persian, Suhrawardi 
had enormous influence on l a t e r Islamic thought. Since he 
was not known in the West through Latin t r ans la t ions , he 
was neglected there u n t i l brought to public a t t en t ion by 
20th centviry scholarship, pa r t i cu l a r l y t h a t of Henry Corbin. 
However, in the Islamic world Suhrawardi had influence on 
Iranian Shiism, especial ly through the commentary on the 
Hikmat a l - i sh rao by Qutb al-Din Shirazi in the 13th century 
and through the extensive work of Mulla Sadra in the 17th 
cehtury. Further influence extended to the Mughal cour t in 
India, Ind i rec t ly , but no l e s s importantly, Suhrawardi, 
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together with h i s near contemporary Ibn al Arabi came to 
shape the metaphysics of Suflsro In I t s gnost ic foribs among 
Sunnl and * 1 1 Muslims a l i k e . 
175 Ibn Ai-Arabl (1165-240); 
One of the g r e a t e s t mystic phi losophers of Islam. He 
was born In Murcla In south eastern spaln and died in Damascus, 
Syria. These simple geographical f a c t s concerning the beginn-
ing and end of h i s external l i f e are ennblematic of the r i ch 
and complicated process of s p i r i t u a l formation and development 
which the inner l i f e of t h i s extra ordinary man under went 
between Anadalusla and the eastern domain of the Islamic world. 
As c l e a r l y indicated by h i s f u l l name, Abu Bakr 
Muhammad ibn al-Arabi al Hatiml al-Tai he was, as a member of 
the tr ibe of Tayy, a man of the purest Arab blood. He s tar ted 
with the Sunnl orthodoxy of the Arabs but h i s in born 
mystical i n c l i n a t i o n and s p i r i t u a l d i s c i p l i n e brought him 
ever c l o s e t o the Eastern, s p e c i f i c a l l y Iranian, type of 
s p i r i t u a l i t y , shl ism. He never converted formally to shiism, 
but the phi losophical view that he elaborated in h i s i n t e l l e c t u a l 
mystical maturity, a view proceeding from h i s extra ordinary 
v i s ionary ej<perlences in the alam al ml thai (world of archetypal 
Images), was remarkably congenial to t h e s p i r i t o f Iraniai and 
^ h i ' i Islam. Ibn Arabi, has in fac t , found the g r e a t e s t 
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nxamber of d i s c i p l e s and successors in S h i ' i Iran. Even today 
tiie metaphysics of Ibn Arabi together with that of Suhrawardi, 
the Master of I l lumination, form tiie b a s i s of the p h i l o s o -
ph ic -gnos t i c world view of Iranian Muslim i n t e l l e c t u a l s . 
In fac t , one of h i s surnames, Muhyi al Din meaning l i t e r a l l y 
' r e v i v i f e r of re l ig ion, ' manifests i t s l i v i n g force when 
i t i s seen in terras of the r o l e h i s thought has played in 
the h i s t o r i c a l ferBMBfelj^ M mf Iranian ^slam. Another of h i s 
ce lebrated Surnames, al-Shaykh al-Akbar, 'Doctor of Moximus", 
presents ibn Arabi as the g r e a t e s t of a l l s p i r i t u a l leaders , 
which i s a l so f u l l true with regard to h i s r o l e in the 
world of Iranian s p i r i t u a l i t y , 
Ibn Arabi, with h i s unusual profundity of mystical 
experience characterized by a profusion of archetypal 
images, h i s exceedingly abstruse mode of thinking, and 
obscure language i s one of those tlnlnkers who defy any 
atten^t at any easy presentat ion . The usual scholarly 
approach by way of systematic expos i t ion here l o s e s i t s 
ved id i ty , for each f a c t of Ibn Arabi's external l i f e i s 
endowed with a symbolic value that points to some part icular 
aspect of mystical or v is ionary experience, while every 
aspect of h i s mystical experience i s i t s e l f pregnant with 
phi losophica l ideas . All elements are thus c l o s e l y integrated 
i n t o an organic whole. What fo l lows here i s therefore -
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admitedly a r t i f i c i a l a r t i c u l a t i o n of Ibn al Arabi's external-
internal l i f e i n t o three major phases: (1) the masters' 
i n t e l l e c t u a l and s p i r i t u a l formation in Amdalusia« (2) h i s 
love experience around the Ka'bah, and (3) h i s myst i ca l -
metaphysical maturity. 
1751 Early Davs in An€alu3ias 
Ibn Ai-Arabi received h i s early education in the 
great i n t e l l e c t u a l center of S e v i l l e , where he'came at the 
age of e ight and l i v e d for about th ir ty years . Ihere, under 
some of the leading scholars of the c i t y , he devoted himself 
t o a study of the t t ^ i t i o n a l branches of Islamic sc ience , 
the (Airan, hadith, law, theology, and s c h o l a s t i c philosophy. 
S e v i l l e was a l so an in¥>ortant centre of sufism, with a 
number of outstanding s u f i masters in res idence , uuite 
natural ly Ibn Arabiwas attracted by their mode of l i v i n g 
and teachings, and by the time he reached the age of twoity 
he had become f u l l y aware of h i s s p i r i t u a l mission, and 
thus entered decidedly upon the s u f i path. 
Part icularly remarkable In t i l l s r e spec t was h i s 
encounter with a woman sa int , the ce lebrated Fatimah of 
Cordova, who appeared to him surrounded by a kind of 
heavenly aura. Fatimah of Cordova was then already a very 
old woman, but as Ibn Arabi himself r e c a l l s an unusual 
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atnosphere of enchanting beauty seemed to be constant ly 
rad ia t ing from her person, and she gave the Inpression of 
being a g i r l in her t eens . Whenever he was in her presence, 
the young Ibn Arabi i s said, to have been unable not to 
blush. "lam your divine mother", Fatimah said to him, which 
i s to say, she recognized in Ibn Arabi her s p i r i t u a l son. 
Thus, as one of her favour i te d i s c ip l e s , he was i n i t i a t e d 
i n t o the mystic path . I t i s highly s ign i f i can t tha t h i s 
i n i t i a t i o n in to sufism came about through such an experience 
of s p i r i t u a l love, for t b i s f i r s t love experience pref igures 
or foreshadovvs the metaphysics of love tha t Ibn Al Arabi 
would l a t e r develop in Mecca around the sacred temple of 
the Ka' aba. 
As a ' teeardless ' youth of twenty, Ibn Arabi began 
t o t r ave l widely in ^ a i n and North Africa - Cordova, 
Aimeria, Ttmis, Fez, Marrakesh - where he met eminent 
suf i masters and scholars . Par t i cu la r ly notable i s h i s 
v i s i t to Cordova, where he had a dramatic encounter with 
Ibn Rushd, the great pe r ipa t e t i c who represented the 
scholas t ic current ©f authentic Aris to te l ianism in Islamic 
philosophy. The interview, which took place on the i n i t i a t i v e 
of Ibn Rushd, was of decis ive importance for both the young 
suf i and the aged Ar i s to te l ian in tha t i t brought to l i gh t 
the basic discrepancy and opposition between the path of 
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local reason and the path of gnostic imagination which was 
subsequently to bifxurcate islamic thought in i t s e n t i r e l y . 
Moreover, the fact t ha t t he young mystic in t h i s episode 
gained the upper hand of the Per ipa te t ic philosopher, leaving 
the l a t t e r dumbfounded in the end, allows us to put our 
finger accurately upon the nodal point of Ibn Arabi ' s 
philosophical thinking and mystical experience, showing 
how mysticism and philosophy were r e l a t ed to one another in 
h i s metaphysical consciousness. I t was not simply a matter 
of mysticism over coming philosophy. His mystical visionary 
experiences were most int imately connected with, and back 
ley, r igorous philosophical th inking. Ibn Arabi was a 
mystic v*io was at the same time a r ea l master of p e r i p a t e t i c 
philosophy, so t ha t he could or r a the r , he had to -
philosophize h i s inner s p i r i t u a l experience in to a grant 
scale metaphysical world view. 
1752 Around the Ka'bah; 
As he approached h i s mid t h i r t i e s , ' Ibn Arabi made 
up h i s mind to leave h i s homeland forever . This decision 
was taken par t ly because of the d isquie t ing r e l i g i o -
p o l i t i c a l s i tua t ion in the Muslim Spain and North Africa, 
where the bigotry and in to lerance of orthodox theologians 
and j u r i s t l e f t no hope for the development of any new 
thought, but mainly because of a vis ion he had in 1198, 
f^:i 
while in Murcia, in which a bird f l y i n g around the d iv ine 
throne sustained by p i l l a r s of l i g h t to ld him t o s e t out 
immediately for the eastern regions of the Islamic world. 
Thus began the second phase of h i s ex terna l - in terna l l i f e -
extending from 1200 to 1223, 23 years of wandering in the 
near East u n i t l he f i n a l l y s e t t l e d down in Damascus, 
I t was in the year 1201, when he was 36 years of 
age, that Ibn Arabi v i s i t e d Mecca for the f i r s t t ime. There, 
in the holy e i t y of Islam, he was hospitably rece ived by 
an i l l u s t r i o u s Iranian family from Isfahan.The head of the 
family was himself a s u f i master who had migrated from Iran 
t o the Hejaz and occupied a high p o s i t i o n in Mecca. 
According to Ibn Arabi's own account, t h i s Iraniah 
^aykh had a daughter, Nizam by name, a young g i r l of 
dazzl ing beauty, the highest i n t e l l e c t u a l ca l iber , and 
profound s p i r i t u a l experience. The magic of her gaze, the 
s o f t melody of her speech, and the graceful modesty of her 
bearing, he says, were such that her presence enchanted a l l 
those around her, and immediately he f e l l in love with 
her . His enarmored soul e>^ressed i t s e l f in a long love 
pdem, the celebrated Tariuman al Ashwaa (The interpreter 
of Ardent long ings ) . I t appears to be an ordinary love 
poem r e p l e t e with mundane amatory imagery. And in fac t 
i t was understood as such by the majority of the learned 
and austere moral i s ts of orthodox Islam, a s i t u a t i o n that 
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provided those who had always been suspicious of Ibn 
Arabi ' s ideas with good grounds for accusing him of moral 
ocrrupt ion. By taking such an a t t i t u d e toward the poem^ 
however, they siroply disclosed the i r ignorance of the fact 
tha t t ransplanted from the world of physical r e a l i t y to tha t 
of the visionary or "imaginal" dimension of consciousness, 
the beautiful Iranian g i r l Nizam i s transformed in to an 
archetypal embodiment of the ' e t e rna l feminine ' , ^he 
becomes a theophanic f igure of the divine Sophia acterna 
(e ternal wisdom or Hikmah) . The whole poem i s in t h i s sense 
the l y r i c a l self expression of a man who has j u s t been 
i n i t i a t e d in to what Corbin c a l l s the "sophianic r e l i g ion 
of love". 
In order to c la r i fy the i ssue , Ibn Arabi himself 
l a t e r wrote a long commentary on the poem. This t r a c t i s 
of great philosophical importance in tha t i t brings to 
l i gh t one of the most basic determinant p r inc ip les of Ion 
Arabi 's thoughts the tawil ( in ternal hermeneutics). Meaning 
l i t e r a l l y "bringing something back to i t s u l t imate point", 
tawil technical ly designates a pa r t i cu la r way of i n t e r -
pre t ing whatever i s v i s i b l e on the surface, be i t an en t i r e 
t e x t s , a passage, a sentence, or even a s ingle word, by 
reference to i t s i n v i s i b l e meaning hidden beneath the 
surface. 
^1 
I t must be understood tha t the use of i n t e rna l 
hermenecutics was by no means r e s t r i c t e d to the i n t e r p r e -
t a t ion of a love poem. Quite the contrary, the p r i nc ip l e 
once firmly establ ished, provided an i n t e r p r e t a t i v e method, 
of wide, f l ex ib le app l icab i l i ty for a l l those who were at 
a l l in te res ted in discovering eso ter ic meanings in the 
s p i r i t u a l depths of a given t e x t . The method proved 
preeminently su i t ab le for applicat ion to the sacred t e x t s 
of Islam, the Quran and hadi th . As a matter of fac t , the 
e n t i r e philosophy tha t Ibn Arabi developed in the l a t t e r 
half of h i s l i f e may be considered a product of the p r inc ip le 
of i n t e rna l heremeneutics actual ly applied to the Quran 
and hadith, whose inner meanings he excavated in the l i gh t 
of h i s own visionary experiences. 
The pr inc ip le of in te rna l heremeutics was inher i ted 
and further developed by a number of t he outstanding suf l s 
and Muslim gnost ics in subsequent ages. In shiism in 
pa r t i cu la r i t was elaborated into the prime method of 
philosophical thinking, so much so tha t i t has come to be 
regarded as typica l and c h a r a c t e r i s t i c of s h i ' i thought in 
i t s e n t i r e t y . 
I t should be noted, however, t ha t in the case of 
Ibn Arabi the tawi l , far from being a simple matter of 
t 
verbal interpretatiop, also has an important ontological 
s i g n i f i c a n c e . For in h i s view, v*iatever e x i s t s in the 
empirical world conceals in i t s onto log ica l depths an inner 
r e a l i t y , \i*iich means for Ibn Arabi that everything e x i s t i n g 
in the world i s a part icular theophan^y. Everything, in 
other worlds, i s a phenomenal form in which the absolute ly 
i n v i s i b l e r e a l i t y manifests i t s e l f . The world of external 
being i s in truth nothing but a metaphysical process of 
cosmic s c a l e by which the ul t imate Internal makes i t s e l f 
manifest momentlyby moment through i n f i n i t e l y various forms 
of s e l f determination, 
1753 Philosophvcal M^aturitv 
Ibn Arab! i s said to have written as astounding 
number of works, a t l e a s t more than 200, ranging from short 
t r e a t i s e s and e p i s t l e s of a few pages t o a c o l o s s a l book 
of thousands of pages. Among h i s wri t ings , two in part icular 
stand out as t rue ly momental works represent ing h i s thoughts 
i n i t s most matxire form: Al Futuhat-al-makkivah (the Meccan 
Revelations) and Fusoa ^ HUf—^^ g^faa Bezels of Wisdom). 
The Futuhat was conscieved and undertaken on the 
occasion of h i s f i r s t v i s i t to Mecca in 1201 and was 
f in i shed in Damascus more than 30 years la ter in 1237. 
Often c a l l e d t h e "Bible of e s o t e r i c Islam", i t i s v e r i t a b l e 
encyclopedia of suflsm, t rea t ing , a l b e i t in haphazard order, 
metaphysical t h e o r i e s , mystical experiences and various 
e s o t e r i c sc i ences , v i s i o n s and specu la t ions . 
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But by far his most Improtant work is by coinition consent 
the Fusus# which he composed in 1229, about ten years before 
his death. A biook of some two hundred printed pages, it is 
comparatively small in size tent in comparably vast in content 
and philosophical significance. In it is containedlbi? Arata's 
prophetology every quranic prophet, beginning with Adam, is 
qualified in his relations to certain divine names and attri-
butes and appears in his 'spiritual' state. Ihe last in line 
is the prophet of islam, whose personality is interpreted in 
the light of the hadith stating, •• God has made dear to me 
perfume and wcanen, and the consolation is in prayer". The 
long line of comnentaries on the Fusus written by his dis-
ciples and followers constitute a whole history of islamic 
philosphy ia thonselves. The following brief exposition of 
his E^ iilosophy is liasa^ d principally in this book. 
1754 Tawil: Internal. Hermeneutics 
In the history of islamic p*iilosoi*iy Ibn Arabi's posi-
tion is technically known as 'Wahdat-al-Wajud'(unity of 
existence). Wahdat-al-Wajud is a peculiar type of mystical 
philosophy, the out come of an ontological application of the 
principle of internal hermeneutics it begins as a method of 
verbal interpretation that consists in going from the surface 
'J ( t 
level (the ejcterior) of a given linguistic exprission down 
to the depth (the interior) of its meaning, ontologically 
applied, it turns out to be a characteristic method of 
metaphysical cognition, proceeding from the "exterior" 
of phenomenal things down into the "interior" of their 
pre phenomeraal reality. The ontological Tawil of the surface 
depth structure of being is accomplished by the my stic 's 
progression through a series of stages of ecstatic experi-
ence, which each stage characterized by a peculiar vision 
of being. 
Bie starting print of the whole process is the empi-
rical world as seen through the eyes of an ordinary person 
who sees every where ontological multiplicity, nothing bat 
multiplicity. This is the only form in which he knows the 
enpirical world. Infinitely divergent things are there, him-
self being one of them, each being self subsistent and essen-
tially different fran the rest. Except in abstract thought 
he cannot see a fundamental unity under lying them all. 
The world of being is for him just a single plane of various 
forms and colours, with nothing behind or beyond. Even the 
word t*ienoroenon does not make real sense, for he does not 
know of any thing prephenomenal of which the so called 
^n 
enpi r ica l things would be "phenomena", 
Birough the excercise of the ontological tawail however 
an itjift Arabiesqpected to go beyond the ontological horizon of 
the ordinary person, beyond the "exter ior" the surface of 
r e a l i t y . I b n Arabiis convinced tha t r e a l i t y has another onto-
log ica l dimension, t h e ' i n t e r i o r * which i s p rec i se ly what must 
be sought. However, in order to accomplish t h i s t a s t one has 
to go through a specif ic s p i r i t u a l d i s c ip l i ne , otherwise the 
depth dimension of consciousness congruous with the sought 
for i n t e r i o r of r e a l i t y can never be opened up. 
1755 Fana ; Se l f -nu l l i f i ca t i on 
The ordinary person, in the view of Ibn Arab^ cannot 
see r e a l i t y except in i t s var iously a r t i cu l a t ed forms because 
of the primordial subject-object bifurcat ion of h i s conscio-
usness. The subject standing opposed to the object , tha t i s 
the 'ego* i s by nature so made tha t i t recognizes in the 
enp i r i ca l world only a conglcxneration of divergent things as 
so many cogni t ive objec ts . Thus, inorder to go beyond the 
plane of ontological m u l t i p l i c i t y one has f i r s t of a l l to 
bring to 
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nau^tone's own ego- consciousness. The 'Arduous process of 
spriritual discipline undertaken for this purpose leads one 
finally to experience what is designated by the technical 
term fana literally. Fane means "disappearance", and tech-
nically, the disappearance of the ege or total self nulifi-
cation the disappearance of ego-consciousness naturally 
implies the disappearance of the entire world of being^ 
for where there is no cognitive subject there can be no object 
to be cognized. And the absolute space which thus actualize* 
itself beyond the subject bifurcation of human consciousness 
is realized to be prephenomenal reality in its metaphysical 
undetermination. Ibn Arabicalls it Ahd "the absolute one" 
The "absolute one" is a total, unconditional negation 
gall things with out a single exception. It is the absolute 
unmanifest before it mansfests it self in a particular form , 
the undetermined before all determinations, the unarticulated 
before it is articulated into different entities. Even Allah, 
God, proves he re to be but one of it^determined forms. 
The mystie who has attained to the state of Fana is 
thus aware only of absolute unity. He sees every where unity, 
nothing else. In his metaphysical awareness the whoie world 
has turned into the one with out even the faintest trace of 
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articulation and determination but, Ibn Arab argues, the 
mystie should not stop at this stage of mystical experience. 
He who sees only the one , he who sees the whole world of be-
ing reduced to a metaphysical state of total undifferent-
ialion/ still remains imperfect the true sufi must go a 
step further and grow into a "possessor of two eyes'* (dhu al 
* aynayn), person who is able to see the world of being 
correctly as the conincidentia oppositrum of the one and 
the many. Such a view of reality is experientially actuali-
zed at the stage of baqa (Survival) b^ eing beyond the stage 
of Fana. 
It will be obvious thaf'the Many" in this context 
refers to the phenomenal dimension of ioeing, the world of 
variously determined phenomenal things. It will also be 
obvious*.however, the Many as realized in the baqa experience 
is not the Many standing opposed to the one Rather, one and 
the same reality is at once one and Many, Itie coincidentia 
oppositorum here in question may be brought some what closer 
to common understanding by saying that the "possessor two 
eyes" in theological terminology is one who is able to see 
hed in the creat are and the creature in God, Or, using Ibn 
Arabi's favou»*ite raetaphot, we might say that the "possessor 
of two eyes" is able to see both the mirror and the images 
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reflected there in, God and the creature playing alternat-
ively the role of the mirror and the role of the reflected 
images. The sight of the colourfull multiplicity of pheno-
menal things does not act, as it does for ordinary people , 
as an ontological veil obstructing the view of the pure 
unity of reality in a state of ultimate non articalation. 
Nor does the sight of the prephenomenal one stand in the 
way of the appearanee of the phenomenal Many, On the con-
trary, the two complement each other in dis closing the 
integral structure of reality. For they are the essential 
aspects of reality, the unity representing the aspect of 
its metaphysical "contraction" (ijmal) and the multipli-
city the aspect of its"expansion" (tafsil) unless we grasp 
in this way the unity and multiplicity in a single act of 
metaphysical onto-logical cognition we remain deprived of 
an integral view of reality as it really is. 
1756 Taj alii; Self Manifestation 
What has just •toeen sketched of the relation between 
the prephenonenal and the phenomenal as a fact of the gnos-
tic experience of reality fundamentally determines the whole 
structure of Ibn Arab's philosophy of the Wahdat al Wujud. 
It is a particular philosophy based on a metaphysical vision 
R.l 
actually experienced by him as the intexply between one and 
many,the key word here is tajalli, "self manifestation" also 
called ta'ayyun,"self determination". 
In exact correspondence with the transformation of co-
nsciousness from the state of fana to that of baqa the 
absolute one goes on gradually transforming it self into the 
phenomenal Many through its oun self-manifesting and self-
determining activity. There is, in other words, in herent in 
the one a premordial ontological drive, a kind of creatve 
energy that is symbolized by the divine of creation Kun (Be.') 
and which Ibn Arab calls "love" or"merey" the whole world 
of being thus comes to be regarded as a prodrct of the "breath 
of the merciful" (nafas Rahmani). 
Important to note in this connection is the fact that 
the very first appearance of the creative energy of the one 
occurs with in the One it self that is to say the one itself 
is structurally two dimensional, and bears accordingly two 
and 
different names Ahad wahid. These two words deriving from 
A 
one and the same root are in ordinary Arabic used synonymously. 
But in Ibn Arabi's technical terminology, the Ahad is the 
pure and absolute one-the reality of existence in a state of 
abolute undeternination the prephenomenal in its ultimate 
and unconditional prephenomenality - where as the Wahid is 
the same reality of existenceat a stage where it begins to 
turn toward phenomenality. 
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The Ahad is thus the one standing beyond all determina-
tions. It carries no internal articulations, let alone external 
ones. And being utterly undertermined and unarticulated it lies 
beyond the grasrp of cognition, whether human or even divine. 
In theological language the situation may properly be described 
by saying that even God at this stage does not know himself. The 
self consciousness of God makes its appearance only at the stage 
of the Wahid. The Ahad is, in this capacity, an eternal mystery 
(qfaayb ), •• the mystery of all mysteries •• (ghayb-al-ghuyub). 
The Wahid, on the contrary, is the One with internal arti-
culations. And these articulations contained with in the one 
actualize themselves as so many ontological archetypes called 
the a'van thabitah (Permanent archetypal realities). These 
archetypes predetermine the forms in which the creative energy 
of the absolute reality of existence continuously produces the 
things of the phenomenal world at the next stage of divine self 
manifestation. 
Such in broad out lines is the process of the tajalli 
(self manifestation) of the Absolute as conceived by Ibn Arabi 
starting frcxn the "mystery of all mysteries'* and going down to 
the world of phenomenal things. The most important point to 
note about all this that it is by vertue of its own inner drive 
that the One produces - or more exactly, trans forms itself into-
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the many through the graduated process of self manifestat ion. 
The One must necessar i ly and inevi tably manifest i t s e l f in 
phenomenal forms, God other wise expressed cannot but c rea te 
the world. The Absolute qua Absolute cannot do without the 
phenomenal world, j u s t as the phenomenal world cannot subs is t 
except by the se l f manifesting a c t i v i t y of the Absolute. 
Itai Arabi ' s work was and s t i l l i s highly cont rovers ia l 
For cen tur ies , many orthodex Muslims, beginning with Ibn 
Taymiyyah, have consisered the Doctor Maxiraus to be a h e r e t i c ; 
modern thinkers s t i l l accuse him of " para sexual symbolism" 
and claim tha t h i s systen ob l i t e r a t e s the d i s t i n c t i o n between 
good and e v i l . Al-Futuhat al-makkiyah was prohibi ted once more 
in Egypt in 1979, Despite t h i s constant c r i t i c i sm, h i s ideas 
and formulations have permeated l a t e r sufism, and even those 
su f i s who did not agree with him could not help applying h i s 
handy def in i t ions to t h e i r work. I t i s h i s influence tha t gives 
pos t - th i r t een th century mystical l i t e r a t u r e , espec ia l ly the 
poetry composed in dervish c i r c l e s , a uniformity of thought 
and expression. 
176- J a l a l al-Din Ruroi (1207-73) 
Muslim mystic and poet. No suf i poet has exerted a vas te r 
influence on Muslim East and Chr is t ian West than J a l a l a l din. 
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ca l led Mawlana or Mawlawi, "our master". His persian 
works are considered the most eloquent expression of Islamic 
mystical thought, and h i s long mystico- d idae t ic poem the 
Mathnavi/ has been ce l led •* the Quran in the pers ian tongue" 
by the great f i f teenth century poet Jami of Herat . 
Muhammad Ja l a ld in was born in Balkh, now Afghanistan; 
the Afghans there- fore prefer to c a l l him "Balkhi" not "Rumi" 
as he became known af ter s e t t l i n g in Anatolia or Rum, Although 
the date of h i s b i r th seems well es tabl ished, he may have been 
born some years e a r l i e r . His fa ther , Baha-al-din Waled, a noted 
mystical theologian, l e f t the c i t y some time before the MQngol 
invasion of 1220 and took h i s family via Iran to Syria, where 
Rumi studied Arabic h i s to ry and l i t e r a t u r e . They then proceeded 
to Anatolia, an area tha t had not yet been reached by the Mongol 
hords and thus offered she l t e r to numerous mystics and scholars 
frcHii the eastern lands of Islam. They enjoyed the l i b e r a l pa t -
ronage of the sel juk sul tan Ala a l din Kaykobad, After Baha al Din's 
family s e t t l ed in laranda (now Karaman), J a l a l a l Din married, 
and in 1226 h i s f i r s t son. Sultan Walad, was born. The aged 
Baha a l Din was invi ted to Konya(Konium), the c a p i t a l of the 
Amatolian se l juks , teach in one of the c i t y ' s numerous theolo-
g ica l co l leges . After h is death in ear ly 1231, J a l a l - a l -Din 
succeeded him in the Chair. 
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A disciple of Rumi's father, Burhan-al-Din Muhaqqiq 
reached Konya in the early 1230s and introduced Runii into 
the mystical life and to the ideas of his father, whose 
Ma'arif, a collections of sermons and a spritual diary, 
were later to form an important source of inspiration for 
Ruroi, He also studied the persian poetry of Hakim Sanai of 
Ghazna, the first poet to Bse the form of roathnavi, "rhyming 
couplets", for mystical instruction, Rumi may have visited 
Syria in the 1230, but nothing definite is known. His teacher 
later left Konya for Kayseri, where he died about 1242, 
1761 Shams al Din 
After Ala-al-Din*s death in 1236, the Mongols invaded 
Anatolia, and the internal situation deteriorated owing to the 
incompetence of his successors. In the midst of the upheavels 
and troubles in eastern and central Anatolia Rumi underwent an 
experience that transformed him into a mystical poet. In October 
1244 he met the weandering dervish Shams-al-din (sun of Religion) 
of Tabriz, and, if we believe the sources, the two mysties spent 
days and weeks together without eating, drinking or experiencing 
any bodily needs. The discussions of Rumi and Shams, who must have 
been about the same age, led Rumi into the depths of mystical 
love tut also caused anger and jealousy among his students and 
his tarnily. Shams left Konya, and in the pangs of separation, 
Rumi suddenly turned into a poet who sang of his love and longing 
while whirling around to the sound of music. He himself could 
not understand the seeret of this transformation and expressed 
his feelings in ever-new verses, declaring that it was the 
spitit of the beloved that made him sing, not his own will. 
There was no question of seeking a fitting rhyme or meter-
they came to him spontaneously,triggered by a causal sound, a 
word or a sig^t. Ihe poems of this early period, which excel 
in their daring paradoxes and sometimes eccentric imagery, do 
not mention the name of the beloved but allude to it with fre-
quent mention of the sun, which became Rumi's favourate symbol 
to express the beautiful and destructive but always transform-
ing power of love. In addition to classical Persian, he some-
times used the Turkish or Greek vernacular as it was spoken in 
Konya. 
When news reached Konya that shams al Din had been seen 
in Damascus, Mawlana's elder son Sultan Walad travelled there 
and succeeded in bringing his father's friend back. As Sultan 
Walad sys in his poetical account of his father's life "They 
fell at each other's feet, and no one knew who was the lover 
and who the beloved". This time Shams al Din stayed in Mawlana's 
home, married to one of the young women there, and the intense 
spiritual conversation between the two mystics continued. 
Again jealousy built up; and Shams al Din disappeared in 
December 1248, It seems certain that he was assassinated with 
80 
the connivance of Mawlana's younger son. Ruini knew what had 
happened but refused to believe i t* h i s poetry expressed the 
ce r t i t ude tha t "the sun can not d ie" , and he even went to 
Syria to seek the l o s t ftiend v But eventually he "found him 
in himself/ rad ian t as the moon", as Sultan Walad says, and 
most of h i s l y r i c a l poetry came to be wri t ten in the name of 
Shams al Din. 
1762 Friends and d i sc ip les 
After reaching complete annih i la t ion (fana) in Shams, 
who had Claimed to have a t ta ined the stage of being "the Beloved" 
and who appeared as the t rue i n t e r p r e t e r of the secre t s of the 
prophet, Mawlana found s p i r i t u a l peace in h i s f r iendsship with 
Salah-al-Din, an i l l i t e r a t e goldsmith with whome he had long -
standing r e l a t i ons through h i s own s p i r i t u a l teacher, Burhan Al-
Din. Salah-al-Din became, as i t were, Rumi's mirror; i t h i s 
pure s impl ic i ty he understood the friend without quest ioning. 
To cement the r e l a t ionsh ip , Mawlana married Sultan Walad to 
Salah a l -Din ' s daughter, and h i s l e t t e r s to h i s beloved daughter, 
in-law are beautiful proof of h i s humanity. 
The number of d i sc ip les t ha t gathered around Rumi grew 
s t e a d i l y . They came from di f fe ren t layers of soc ie ty , fo r he 
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was a friend of some of the powerful minis ters who, for a l l 
p r ac t i c a l purposes, ruled the country; hut there were also 
green grocers and craftsmen among them, A number of women 
belonged to h i s c i r c l e , some of whom arranged muscical sessions 
for him in t h e i r homes. Outstanding in pie ty and obedience among 
h i s d i sc ip les was the youthful Husam al Din Chelabi, who now 
became Rumi's t h i rd source of i n sp i r a t i on . 
A poem dated November 1256 revealed the moment when Husam 
a l Din f i r s t assumed h is hew r o l e . About tha t time, he had asked 
the master to compose a mystical mathnavi for the benefi t of h i s 
s tudents so tha t they would no longer need to go back to the 
epics of sanai and Athar, Rumi began by r ec i t i ng the famous 
"songs of the Reed", the 18 introduetory verses of the Mathnavi 
which express the s o u l ' s longing for home, and from tha t time 
Husam-al-Din wrote down whatever in sp i r a t iona l teaching came 
from the roaster. The composition of the Mathnavi was in te r rup-
ted in 1258 vrtien Salah-al-Din died a f te r a prot rac ted i l l n e s s 
and Husam-al-Din l o s t h i s wife; the poems a t t r i bu t ed to the next 
four years are usual ly d ida t i c in character though l y r i c a l in 
form. The d ic t a t ion of Mathnavi resumed in 1262, when Husam - a l -
Din was designated as Rumi's s p i r i t u a l successor (Khalifah)and 
continued almost to the master ' s death on 17 December 1273. 
His death was lamented net only by the Muslims but a lso by the 
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numerous Christians and Jews of Konya, for he had friendly 
relations with all of them, 
Husam al-Din, his first successor, died in 1284; the 
Sultan Walad, the obedient son, assumed the leadership of the 
disciples and shaped them into a sufi order proper. He instit-
utionalized the mystical dance sama in the form that has 
remained current through the centuries. By the time he died 
in 1312/ the Mevlevi order was firmly established and continued 
to exert great influence on Turkish culture, particularly music 
and poetry. The order was obolished in 1925 by Kemal Ataturk 
but since 1954 the anniversary of Rumi's death is again being 
clebrated in Konya and the performers of the Sama have toured 
Western countries under the label of a "tourist attraction". 
1763 Works 
Mawlana's wri t ings can be divided in to two d i s t i n c t par t 
the l y r i c a l poetry tha t was born out of h i s encounter with 
Shams and i s co l lec ted in the more than 36000 verses of the 
so ca l led Divan-i-Shams-i-Tabriz, and the d idac t ic Mathnavi 
yi-manavi with about 26,000 verses , wr i t ten in a simple meter 
t ha t had already been used for s imi lar parposes by Athar. 
Mawlana's " table t a l k s " have been col lec ted under the t i t l e 
Fihi-ma-Fihi; these prose pieces some times supplement the 
I <, 
poetry, since the sama stories are used at times in both works, 
Morethan 100 letters written to dignitaries and family members, 
have also survived; they show that Mawlana was also practically 
minded and looked well after those who entrusted themselves to 
him, 
17631 Diwan-i»Shanis. 
Ttie Diwan is a remarkable piece of literature in that 
it translates the author's ecstatic experiences directly into 
poetry. The form is the traditional qhazal with its monorhyme. 
The rhythm is strong, and often the verses invite scanning by 
stress rather than by the rules of quantitative classical persian 
prosody, although Rumi uses the traditional meters most skill-
fully. He is also a master of rhetorical plays, puns, and un-
expected ambiguities, and his allusions show that he had mastered 
Arabic and Persian classical literatures and history as well as 
religious writings completely. In some poems one can almost 
follow the flow of inspiration : beginning trcxn a seemingly 
trivial event, such as a stange sight in the street the mystic 
is carried away by the music of the words and the strength of 
his rapture until, at least in some longish pot^s, the inspira-
tion tapers off even though the rhyme continues to carry him 
through some more verses. 
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17632 Mathnavi 
As the Diwan was largely born out of an ecstatic exper-
ience that was expressed in unusual and extremely rich imagery, 
it is difficult toanalyse, TheMathnavi is some what more a 
accessible, and it has been a source for mystical instruction 
ever since it was written. For the western reader, the book is 
still not easy to understand, for stories grow out of stories to 
lead to a mysticla adage or a highly lyrical passage, and after 
long digressions the poet may return to the origin al anecdote 
only tobe carried away by a verbal association or as we may sur-
mise, by the interruption of a listerer, who set him on a 
different train thought. Cflie Mathnavi is store house not only 
of sufi lore but also of folk lore, proverbs, and sometimes very 
crude, even obscene stories that,again, turn into surprising 
symbols of spiritual experiences. Ihe book contains so little 
technical terminology of the sufis and so few theoretical dis-
cussions of "stages", "states**, and so forth that some listeners 
objected to the masters's simple "story-telling" as becomes 
evident from scattered remarks in the Mathnavi itself. 
Bie subject of Mawlana's work is always love, the true 
moving power in life. Those verses in the Diwan that can be 
assigned with some certainty to the early years use especially 
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strong iirmges to deseribe the mystery of love* the encounter 
between lover and beloved/ the secrets of seeking and finding 
of happiness in despair. They carry the reader awlay even though 
the logical sequence is not always very clear. Love is person-
ified under different guises- Ruini sees it as a police officer 
who enacts confiscation of man's goods or as a carpenter who 
builds a ladder to heaven, as a ragpicker who carries away every-
thing old from the house of the heart* or as a loving mother, 
as a dragon or a unicoim, as an ocean of fire or a white faleon, 
to mention only a few of the images of this strongest power of 
life God's preetertnal address to the not yet created souls, ' 
"Alastu bi rabbikum" (AM l.not your Lord ? Quran 7;l7l), is 
Interpreted as the first music, which caused creation to dance 
out of notbeing and to unfold in flowers, trees, and stars. 
Everything created participates in the eternal dance, of which 
the Mevlevi ritual is only a "branch". In this ritual the true 
mystery of love namely "to die before dying", of sacrificing one 
self in order to acquire a mew spiritual life, is symbolized by 
the dervishes casting of their black gowns to emerge in their 
1% 
white dancing dresses , symbols of the luminous"body of surrec t ion" 
For the idea of suffering and dying for the sake of t rans -
formation permeates a l l of Rumi's work, and he expresses i t in 
7;, 
ever-new images: not only the moth tha t cas t s i t self in to 
the candle, or the snow tha t melts when the sun enters the 
sign of ArieS/ but even the chick peas tha t are boiled in order 
to be eaten and thus to reach a higher level of existence in 
becoming par t of the human body, speak of t h i s mystery of 
transformation, as does the image of the t reasure tha t can 
only be found in ruins ; for the hea r t must be broken in 
order to find in i t s e l f the "hidden t reasure" which i s God. 
Most i n t e r p r e t e r s , including the leading European expert 
Reynold A.Nicholson have under stood Rumi's work almost 
exclusively in the l i g h t of Ibn Al Arabi ' s thedsophy. Although 
on fr iendly terms with Ibn a l Arabi ' s s tep son and fore most 
i n t e r p r e t e r , Sadr-al-Din Qunawi,Rumi was not fond of the 
"great mas te r ' s " theore t i ca l approch and h i s i e genious sys te -
mat izat ion. To explain everything in the Mathnavi in the l i gh t 
of Wahdat al Wujud (unity of being) as systematized by Ibn-a l -
Arabi, would be wrong of course, Rumi was deeply convinced, as 
i s every t rue Muslim, tha t the mu l t i p l i c i t y of phenomena i s a 
v e i l before the absolute Divine un i ty ; God's c r ea t ive command 
"Kun" (Be ) with i t s two l e t t e r s (Kn), i s l ike a two coloured 
rope t h a t makes people forget the uni ty of God who created i t . 
The end of the ascending ladder of manifestations through which 
the creatures have to pass in their constant attempt to return 
to their beginning (symbolized by the reed bed out of which the 
complaining flute was once out) Lies in 'adam* (positive noth-
ingness), the divine essence that is absolutely hidden and 
beyond any qualifications. Bat Rumi's experience of unity is 
not ba5ed on mere speculations of nostic approach to life;rather 
it develops out of the experience of love for the lover believes 
that every thing he sees hears, or feels merely points to the 
Beloved with whCMn he experiences an ever growing proximity until 
his own "I" has been burned away in the fire of separation;and 
he feels that only the Friend exists, who has taught him that 
" there is no room for two I's in the housel' 
This loving relationship is also expressed in prayer 
Among all Muslim mystics, Rumi has expressed the mystery of 
prayer most eloquently; prayer is the language of the soul 
and the poor shephard's prayer in which he offers his beloved 
God "to sweep his little room, to comb his hair, to pick his 
lice, and to bring him a little bit of milk" is more acceptable 
to God than learned words uttered without feeling or with pride 
for it is the expression of true love. More importantly, prayer 
t r 
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is a gift of God: the man who called "God" ever so long and 
was finally seduced by satan to refrain from calling is info-
rmed by God himself that "in every" '0 God' of yours there 
are a hundred 'Here am I' of mine". With out divine grace, 
people would not be able to pray- how could a rose grow out of 
mere dust? 
It was out of this life of constant prayer that Mawlana 
was able to teach and to inspire later generations. But one 
must not forget that he was well aware of this world even though 
he considered it " like the dream of a sleeping person". Yet/ 
the actions that occur in this dreaming life will be interpreted 
in the rooming light of eternity", and Mawlana never tired of 
teaching his disciples that as the prophet had stated, "this 
world is the seedbed of the other world", for each action-
rather each thought- brings its fruits for spiritual develop-
ment. Death, therefore, is the true mirror that will show every 
one his real face. 
This awareness of the world makes Rumi's poetry especially 
powerful. There is nothing abstract in his verse, and he does 
not shun to mention the lowliest manifestations of life, since 
for him every thing turns into a symbol of some higher reality. 
Spring is the time of resurrection, when the frozen material 
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world suddenly becomes a paradise thanks to the thunder's 
"trumpet of israfil", and the trees, donning green paradisical 
garments, dance in the spring breeze of eternal love. Animals 
and plants, the arts and crafts of the citizens of Konya, and 
the skills of gypsy rope dancers inspired him as much as the 
legends of the suti saints of yore, or the traditions ot the 
prophet. Allusions to and quotations from the Quran form the 
warp and woof of his work. Just as the sun, according to 
Eastern folk lore, is able to transform pebbles into rubies, 
so too Rumi, touched by the "Sun of Tabriz", who was was for 
him the locus of manifestation of the divine sun of love,was 
able to transform every thing into a poetical symbol. It goes 
without saying that not all his verse is on the same level, 
but the spirit is the same every where. Even though Rumi, in 
a moment of anger, claimed that he thoroughly disliked poetry, 
he knew that he was forced by the mystical F±iend: 
I think of rhymes, but my Beloved says: 
" Don't think of anything but of my face.'" 
The allusion to philosophical problem in of the later 
lyrics,and especially in the fourth book of the Mathnavi,show 
that during the raid - 1260s Rumi developed sane interest in 
more theoretical aspects of sufism, but this period apparently 
did not last long. 
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Mawlana's l i f e can be seen as the ideal model of the 
myst ic ' s progress : a f t e r the experience of the love of Shams, 
which, l i ke a h ic^ r i s ing flame, burned him to complete anni-
h i l a t i o n , there followed a period of comparative quietude in 
h i s r e l a t ionsh ip with the goldsmith, a time of finding h is 
transformed se l f . Final ly in the deseending semicircle of h i s 
l i f e , he returned to the world and i t s creatures by teaching 
Husam-al-Din the mysteries he had experienced through the medium 
of the Mathnavi, This sequence explains the s t y l i s t i c differences 
between the Diwan and the Mathnavi : i t a lso explains why the 
Mathnavi became the centre piece of mystical education wherever 
Persian was under-stood,from Ottoman Turkey to the borders of 
Bengal. 
In the East, the Mathnavi has been t ran la ted in to many 
languages, and hundreds of commentaries have been composed; 
i t has been a source of insp i ra t ion for mystics and Kings a l i k e . 
In the West, Rumi's work was studied from about 1800 onwards 
and inspired poets such as Ruckert in Gertnany, whose free adopta-
t ions of some qazals are s t i l l the best introduct ion to Rumi's 
s t y l e and thought. Through Ruckert,Hegel learned of "the excel lent 
Rurai", in whom he saw a d i s t an t forerunner of h i s own thought. 
Numerous p a r t i a l t r ans l a t ions of Mawlana's l y r i c s e x i s t s , but 
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to do fu l l j u s t i c e to him i s next to impossible because of 
the raulti coloured imagery of h i s verse , and the innumerable 
a l lus ions would require a runntng commentary simple prose 
t r a s l a t i o n s / again, cannot convey the de l ight t ha t the reader 
feels when ca r r i ed away by the ehythmical flow of these poems, 
which mark the high point of mystical verse in Islam. 
177 Nizam -al -Din Awliva (1238-325) 
An eminent mystic of the Chishti sufi order. Nizam-al-
d in- popularly accorded the posthumous t i t l e Awliya - was a na t ive 
of Badaun, then animportantcity near Delhi. He was brought up, 
in very s t ra ined circumstances by h i s mother, Zulaykhah. After 
completing h i s ear ly education a t Badaun, Zizam-al-din went to 
Delhi, where he spent four years studying the conventional theo-
logy and sciences with learned teachers . There he was drawn t o -
ward Far id-a l -d in (d,1265), a noted Chishti mystic from Pakpattan 
in Punjab. Nizam-al-din went to Pakpattan and became h i s d i s c ip l e 
in 1257, After reading some suf i t ex t s with him, Nizam-al-din 
returned to Delhi but retained h i s deep attachment to h i s master 
made two further journeys to v i s i t him. Far id-a l -d in , on h i s 
pa r t , made Nizam-al-din one of h i s Khalifahs or successors . 
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Life in Delhi was i n i t i a l l y very d i f i c u l t for Nizam-al-din , 
he was forced to s h i f t from one place to another while subs is t ing 
on unconditional g i f t s (futuh) as was the prac t ice of the mystic 
order . Even as h i s c i r c l e of d i sc ip le s grew, the g i f t s received 
didnot suffice for the number who a te or l ived with him. U l t i -
mately he es tabl ished himself a t Ghiyathpur, a v i l l age a t the 
sane dis tances frcm Delhi, His mausoleum, Dargah Nizam-al-din, 
marks the s i t e of h i s Kbangah, or establishment. During the 
reign of Sultan Ala-al-Din Khi l j i (1296-1316), Nizam-al-din's 
repute reached i t s zeni th, and h i s circumtances improved. Accor-
ding to the h i s t o r i a n Barani, multi tudes went to v i s i t him 
from the c i t y , h i s inner c i r c l e included the famous poets Amir 
Khusraw, and Amir Hasan, and noble men including even the Su l tan ' s 
son Khizr Khan, vied with each other in sending him g i f t s . Amir 
Hasan recorded the mystic?s conversations in h i s Fawaid -al-Fuad 
(Benefits for the sou l ) . 
Nizam-al-din never married. Among h i s p r inc ipa l Khalifahs 
were Burhan-al-din 'Gharib ' , who went to Deccan, and Nasir -a l -din 
Chiraghi Dihli (lamp of Delhi), vrtio remained a t Delhi and whose 
recorded conversations, Khayr al majalls ( the Best of Assemblies) 
are another important sources of information about Nizam-al-din. 
Nizaro -al-din belonged to that phase of islamic mysticism 
for which pantheism was still only an esoteric belief. With the 
major emphasis on love of God, Nizam al din often gave analogies 
of earthly love and was not even prepared to rule out a concept of 
God as a beloved in the human senses. By extention, he and his 
circle looked for fana (annihilation) in communion and disdained 
the cenventional Muslim expectation of heavenly reward for good 
deeds. Like his pir, or preceptor, Nizam al din continued to enter-
tain respect for conventional Islamic learning, the preserveof the 
danishmands(scholars), but he was a criticcof rationalism and pure 
rituatiero alike. 
With in Sufism, the position of the pir had been elevated by 
now to the highest level, Nizam al din speaks asif going on the 
hajj(pilgrimage)itself displayed some disrespect to One's pir, 
because one should have rather gone to him instead. Not even an in-
direct attribution of error or weakness to the pir was permissible; 
complete obedience was requisite, Nizam al din fulfilled all the 
Islamic rituals, but he was a firm practitioner of Same, the mystic 
dances that were resented by orthodox theologians in particular. 
Although he did not believe in asceticism ,he advocated a dignified 
form of poverty, in which one disdained land grants and cash pensions, 
lived on unprornised gifts, and distributed what was received. 
Much of Nizam al din's reputation rested on his obvious practices 
of what he preached. 
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178 Ahmad Sir Hindi (1564-1624) 
An eminent Indian Muslim sufi, known also as mujaddid-
i-alf-i-thani ("Renewer of the second millennium of the Islamic 
era") . He was a prolific writer on Islamic mysticism and 
theology. His celebrated collection of letters, addressed to his 
fellow sufis as well as to a few official of the state, was 
repeatedly hailed as a landmark in the duelopnent of Faaslim 
religous thought in India. 
Sir hindi's religious activities were conducted with in 
the Naqshabandi/ order of the sufis, which was introduced into 
the subcontinent by Sir hindi's spiritual mentor Mohammad ai-
Baqi Billah, Sir hindi became a prominent personality in the 
order, brought about an expansion of its influence in India and 
elsewhere, and attracted numerous disciples, \ihcm he instructed 
in the Naqshabandi mystical doctrine. He deveted a great deal 
of attention to the spiritual progress of the believer toward 
perfection. His works reflect an unrelenting effort to integrate 
the basic concept of Islam into a comprehensive sufi outlook. 
True to the classical sufi tradition, he endeavoured to analyse 
Islamic concepts in a two fd)ld fashion in order to discover in 
each of than the inner and secret (batin) aspect in addition 
to the outward (Zahir) One. Inother words, all things have 
s; 
form (Surah) and essence (haqiqah) and the highest achievement 
lies in understanding the inner, essential aspect of conunandments 
and articles of faith. 
The most original contribution of Sir hindi to mystical 
thought seems to be his description off the spiritual transfor-
mation that occurred at the end of the first millennium of the 
Islamic era* following intricate changes in the structure of 
the mystical'realities•( haqaiq), the spiritual condition of the 
Muslim cOTimunity improved in a substantial manner.Prophetic 
perfections, which had been fading away since the death of 
Mohammad, regained their splendor. The person in possession of 
these perfections was the muj addid, the renewer or revivifier 
of the second millennium. It is likely that Sirhindi considered 
himself to be fulfilling this religiously crucial rPle; his 
disciples certainly saw him in this light. 
Most scholars of Medieval Muslim India maintain that 
Sir hindi performed a crucial role in the history of Indian 
Islam. Indian Muslims have always faced a dilemma concerning 
the attitude that they should adopt toward Hindu civilization, 
and two streams of thought developed among them: some held that 
Indian Muslims should take into account the sensibilities of the 
Hindus and seek a common ground for the two civilizations, while 
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others maintained that the Muslim minority in constant danger 
of assimilation into the polytheistie Hindu environment, must 
preserve the pristine purity of Islam and reject any local in-
fluence. Sirhindi appeared on the Indian scene during the 
reign of the Mughal Emperor Akbar (1556-1605), who systemati-
cally attempted to make Islam and the ruling dynasty more accept-
able to the non-Muslim Indians. The most conspicuous step in 
this direction was his abolition of the Jizyah, a tax that 
Islamic law imposes on the non-Muslim inhabitants of a I«!uslim 
state. Sirhindi strongly opposed Akbar's conciliatory policy 
toward the Hindus. He made devastating attacks on Hinduism and 
maintained that the honor of Islam required the humiliation of 
the infidels and the reselute imposition of Islamic law upon 
them. Since Sir hindi expressed these views in letters to offi-
cials of the Mughal Court numerous scholars have credited him 
with reversing the heretical trends of Akbar's era and with 
reetoring pristine purity to Indian Islam. 
Recent research has shown, how ever, that this interpret-
ation is far from certain. It is true that Sir hindi wrote to 
state officials and suggested changes in the imperial policy, 
tut there is no evidence that the Mughal empire changed its 
attitude toward the Hindus as a result of his activities. 
Sir hindi was first and foremost a seeker after reli<i[ious truth. 
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Itie over-whelming majority of h i s e p i s t l e s deal with typ ica l ly 
suf i i s sues . The concepts of prophecy (nutauwah)aand sa in t hood 
(Wilayah) the r e l a t ionsh ip between re l ig ious law (Shariah) and 
the mystical path ( ta r lqah) the theor ies of uni ty of being (Wahdat-
al-wujud) and uni ty of appearance (Wahdat-al-shuhud)- these 
command Sir h i n d i ' s a t t en t ion in most of h i s works.In dealing 
with these mat ters . S i r hindi belongs to the stream of mystical 
thought es tabl ished by Ibn-al-Arabi , though they d i f fe r in 
ce r t a in aspects . Questions of the re la t ionsh ip between the 
Islamic s t a t e and i t s Hindu population, which have acquired 
tremendous importance in the modern period and have therefore 
been cen t ra l in numerous modern in t e rp re ta t ions of Sir h i n d i ' s 
thought/ donot seem to have been in the fare-f ront of h i s 
i n t e r e s t s . 
179 Shah Wall Allah (1703-62) 
Atu-al-Fayyad Qutb-al-Din Ahmad-ibn-Abd-al-Rahim-al-
Dihlawi, Indian theologian, aand reformer. Born in Delhi, shah 
Wali Allah was precocious and inqu i s t i ne . Under h i s f a t h e r ' s 
guidance he began the study of the tex ts of Quran and hadith 
a t an early age. I n i t i a t e d by h i s father in to the Nagshabandi 
sufi order, Wali a l lah acquired i t s ethos of soc ia l activism 
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and individual contemplation within the l imi t s of Muslim orthodoxy. 
At age 16, he became head of the Madrasah Rahimiyah, the r e l ig ious 
i n s t i t u t i o n founded byhis fa ther ; t h i s served as Wall Al lah ' s home 
base during h i s ca reer . 
His i n t e l l e c t u a l formation was completed during a stay of 
more than a year in the holy c i t i e s of Mecca and Medina, to whic h 
he t rave l led on pilgrimage in 1730, Ihere he studied witl^ pro-
minent members of the i n t e rna t i i ona l community of Muslim scholars . 
Following h is retuxrn to Delhi he devoted the r e s t of h i s l i f e to 
teaching and to propagating a new i n t e l l e c t u a l and moral system 
tha t would becomes defend the Indian Muslim community from the 
decl ine of the Mughal Bnpire and from dissensions among i t s 
members. On-the other hand , he urged Indian Muslim princes to 
r e s i s t the p o l i t i c a l and mi l i t a ry ambitions of t h e i r non-Muslim 
n e i ^ b o u r s / pa r t i cu l a r l y the J a t s and Marathas. On the other 
hand he compsed over forty works in both Arabic and Persian 
designed to bring a fresh prospective to the Indian Muslim comm-
un i ty and to reconci le sharp i n t e r n a l differences including those 
bfttween Sunnies and Shias and among the r iva l systems of r e l ig ious 
law . 
His master piece i s Hujjat Allah al Balighah ( God's s t rongest 
proof) an encyclopedic treatment of metaphysics/ p o l i t i c s and econo-
mics. A commentary on Al muwatta by Malik Ibn Ans, the 8th century 
hadith author i ty , r e f l ec t ing Wall Al lah ' s t r a in ing in Hadith Studies 
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at the hands of Maliki scholar from North West Africa who 
resided in Medinah. Finally, mention may be made of his cont-
roversial annotated translation of the Quran into Persian, 
the literary language of Muslim India in wali Allah's time. 
The purpose of this work was feo make scripture directly acce-
ssible to the literate and thus to by pass the religous scholars 
whom Wali Allah regarded as hidebound, blind imitators of the 
scholastic texts of earlier jurists. Concanitantly, Wali Allah 
argued for the revival of the legal piinciple of ijtihad. In 
a short work he defines iJ tihad as "esdiaustive endeavour" by 
a trained scholar to seek answers to current pressing concerns 
within the limits set by the authoritative texts of scripture 
and hadith. His hope was to reinject a vital sense of engage-
ment into the Muslim scholars outlook and to encourage scholars 
to approach problems with open minds. 
It is probably impossible to exaggerate Wali Allah's 
influence on the development of Islam in India in modern times. 
By his concurrent insistence on orthodoxy and on breadth and 
synthesis of Muslim ideas, he laid the ground work for most 
modern Islamic movements in the Indian subcontinent. Resistance 
to alien rule- first by non Muslim Indians and than, after Wali 
Allah's death, by the British- tempered by a cirtical and 
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and inquir ing search for an au thor i t a t ive re l igous in t r a d i -
t ion , had the i r foundations in Wali Al lah ' s l i f e and work. 
'Am I not your Lord?" Quran 7:171 
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t h e i n t e r v e n t i o n of Shaikh Ahmad S i r h i n d i and txurned Ind ia 
i n t o an I s l amic s t a t e by winning t h e emperor Jahangi r 
over to h i s s i d e and us ing the r o y a l power for h i s own 
purpose . 
^ A 
- , - , LTFE. 
12. ANSARI (Abdul Haq). Life and mission of Sheikh Ahraad 
S i rh ind i . I s i Cul. 59, 2; 1985, Ptprj 95-116. 
Discusses the l i f e and works of Si rh indi , h is 
mission concerning tasawwufand i t s r e l a t i o n with the 
prophetic I s l an . Analyses mystic experience elucidated 
the nature and c h a r a c t e t i s t i c s of i t s d i f fe ren t stages 
and assessed thei r value and s igni f icance . JDistinguished 
the prophetic way and the sa in t ly way to God and has 
judged the l a t t e r in the l igh t of the former. Review the 
whole his tory of sufisra and i d e n t i f i e s what ideas and 
p rac t i ces are within the bound of the shaikh and what 
must be condemned as abre r ra t ions . 
- , - , PHILOSOPHY. 
13. ANSARI (Abdul Haq). i>haykh Ahmad Sirhindi on wahdat-al 
Shuhud. .IsJL_Mod__Age. 15, 1; 1984, Js'eb; 16-24. 
Sirhindi expounded h i s philosophy in l e t t e r s . 
I t i s a t r ans la t ion of one of h i s l e t t e r s . Expound h is 
view of r e a l i t y known as wahdat al shuhud and under l ines 
the point on which h i s doctr ine d i f fe r s from Ibn Ai-
Arab's doctrine of Wahdat-al Walud, unity of Being. 
9;! 
- , - , THOUGHTS. 
14. ANSARI (M AtxJul Haq). 3ufism and iahariah: A study of 
Shaykh Ahmad S i r h i n d i ' s e t fo r t to retorra sutism. Musi 
Wld. 78, 3-4; 1988, Jly-Oct; 298-9. 
Describes l i f e and thoughts of iairhindi the well 
known Naqshabandl Sufi of India and a t r an s l a t i on of 
se lec t ion from h i s major « • work the l e t t e r s (Muktubat) 
wri t ten in Persian to d i sc ip les and col leagues . 
_, ALCHEMY, CHTKA. 
15. MAHDI HASSAN (s). Alchemy with £inn, suffa and suffi, 
as loan words from the Chinese. Iqbal. 7, 3; 1959, Jan; 
1-10. 
Sufism, like alchemy was transmitted from master 
to disciple rather than from book to book. Trace the 
origin of the term sufism with Chinese practice of 
alchemy, 
16. MAHDI HASSAN (S). Beginning of alchemy, its first prepar-
ation and the earliest designation of the alchemist in 
Arabic as sufi. Aljq j orient Stud. 4, 2; 1987, Aug; 
123-30. 
Sufism was mainly a cult of immortality and 
alchemy concerned with drugs conferring longevity and 
rejuvenation. The al chemist as master of the cult of 
imnortality called himself In Arabic as sufl, a suitable 
name for one who could initiate another into the cult of 
longevity. 
17. MAHDI HASSAN (S). Chinese origin of piri-i-^uqhan and other 
terms in sufism. Isl Cul. 53, 4; 1979, Oct; 221-31. 
I^scusses the terms used in sufism to denote 
different practices. Qnphasis the origin of these terms 
with Chinese practice of alchemy, which bestows them 
with immortality. 
18. MAHDI HASSAN (s). Philosophers' stone and its original 
conception. J Asiat Spc Pak. 7, 2; 1982, Dec; 263-76. 
Alchemy has been shown to be a branch of 
experimental mysticism not unlike magic but with the 
ideal of making man immortal. There were many cults of 
immortality and alchemy was one of them. 
19. MAHDI HASSAN (S). Uutb, pole, a designation of the sufi 
and its Chinese origin. Hamd Isl. 5, 3; 1982, Aug; 101-4, 
Describes origin of sufism and sufi terms with 
the eBoteric phase of Chinese alchemy. 
q7 
- / - * - / CONFUCIUS. 
20. MAHDI HASSAN (S) . Suf i d o c t r i n e of s tuk t r a c e d t o Chinese . 
I s l Cul . 52, 4 ; 1978, Oct; 263-71. 
Sufism i s def ined as a c u l t of immor ta l i ty while 
Is lam viould be a p e r f e c t r e l i g i o u s system. C l e a r s t h a t 
s o l i t a r y l i f e r e q u i r e s no r e l i g i o n whereas i d e a l r e l i g i o n 
aims a t t h e common wealth of mankind. Confucius e n t e r t a i n e d 
t h i s whereas LaoTze concen t ra t ed on i n d i v i d u a l p u r i f i c a t i o n . 
Self love i s i n h e r e n t i n human n a t u r e but u n i v e r s a l love, 
as i d e a l , roust be powerful enough t o produce i t s impact 
upon a seeker of immorta l i ty through s e r v i c e of humanity. 
Now, nowhere 
i n t h e world u n i v e r s a l love has been preached and 
p r a c t i s e d , a t l e a s t f o r some t ime, so well as in China, 
This school of t he thought was founded by Mou Tzu 
(479-381 BC), He produced a s c e t i c s whom we can look 
upon as a rch types of s u f i s . 
- , AL GHAZZALI. 
2 1 . ABD AL QADIR ALLY. Imam G h a z a l i ' s and h i s Al-Mungidh 
min al Dalai (Del iverance from e r r o r ) . I s l Rev Arab Aff. 
56, 5-6; 1968, May-Jun; 25-7 . 
A l -Ghazza l i ' s al-Munaidh i s i n f a l l i b i l i t y of 
r f ^ t e l a t i ona l knowledge and the way of the prophet Mohd. 
and suf i s as being t h e s e c c e t s u r e s t pa th to t h a t goa l . 
'l^ 
which Ghazzali substantiated by the events of h i s own 
l i f e i s amply borne out by the f a c t that he has not 
presented h i s l i f e in a s t r i c t chronology but has 
materfully woven the Fabric of h i s i n t e l l e c t u a l and 
s p i r i t u a l s trugg les around the circumstances of h i s l i f e . 
22. GARDENER (WIW). Al Ghazzali as s u f i . Musi Wid. 1, 2; 
1917, Apr; 131-43. 
JQiscusses Ghazzali*s early l i f e b«£ore a s u f i , 
and became a s u f i . Ghazzali brought about the public 
recogni t ion of the fac t that there could be a suflsm which 
was Muslim as well as a sufism which was non-Muslim. 
23. QAUSAR MUSTAFA. Symbolism of l i g h t in Mishkat-al >>nwar. 
Alia J I s l Thou. 1, 3; 1990; 82-94 . 
Discusses at Ghazzal i 's Mishkat al Anwar, an 
extremely i n t e r e s t i n g work, which represents h i s inner 
l i f e , the l i f e as a suf i and also h i s e s o t e r i c experience. 
24. RAHMAN ( S M ) . Al-Ghazzali . ISi Cul. 1, 3; 1927, o ly ; 
406-11. 
Discusses the l i f e and works of Imam Ghazzali, a 
great suf i from Pers ia , 
0 ' in 
25. RAHMAN (SM). Al-Ghazzali. I s i Rev. 15, 9; 1927, Sep; 
327-34. 
Discusses l i f e and works ofal-Ghazzali , one of 
the g rea tes t p rac t i ca l mystics, theworld evelr produced. 
26. SMITH (Marqaret). fore runner of al-Ghazzali . J R Asiat 
Soc G Bri I r e . 1936; 65-78. 
Gives a l -Ghazzal i ' s own r e l i g ious experience, 
h 
culminating in h i s conversion. Harith in Asad al Mahasib 
was the e a r l i e s t and most p r o l i f i c writer and to him a l -
Ghazzali owes more of h i s teachings. Obviously taken a l -
Mahasib's account of s p i r i t u a l d i f f i c u l t i e s and experiences 
as h i s model. 
- , - , HAJJ. 
27. VALIUDDIN (Mir). Secrets of Haii (Pilgrimage to Ka'aba): 
The suf i approach. I s l Mod Age. 2,4; 1971, Nov; 42-70. 
f^esents inner secre t s of the Holy r i t e s of the 
Hail as disclosed by the eminent sufi Imam Ghazzali. 
The suf is , with the i r s p i r i t u a l nuance have la id emphasis 
on the inward aspects of r e l i g i o n . 
i !i n 
-,-, PHILOSOPHY. 
28. FOSTER (Frank Hugh). Ghazali on the inner s ecre t and out -
ward expression of r e l i g i o n , in h i s 'Chi ld ' . Musi Wid. 
23, 4; 1933, Oct; 378-96. 
Ghazzal i 's youth led him to abandon a l l r e l i ance 
upon authority in r e l i g i o n and had f i n a l l y sunk into a 
scept ic ism which questioned even the evidence of the 
senses and the u l t imate pos tu la tes of human thinking. 
Emerging:- from t h i s condit ion, he entered upon elaborate 
s t u d i e s . He cane t o understand that only the detaaching 
himself from t h i s world, i t s l i f e , enjoyments, and honours, 
and turning to God, could he be saved in the world to 
come. And thus i t was that he abandoned everything and 
wandered off as a s u f i . 
29. MUINUDDIN KHAN. Imam Ghazzal i 's phi losophical achievements. 
I s l L i t . 5, 8; 1953, Aug; 33-48. 
Presents a l -Ghazzal i ' s philosophy through h i s 
wr i t ings , i^proaches a l -Ghazza l i ' s philosophy from 
h i s t o r i c a l point of view, the phi losophical back ground, 
Ghazzal i 's c r i t i c a l philosophy and Ghazzal i 's s p e c i f i c 
contributions are discussed. 
in 
30, RAZAUDDIN AHMAD. Imam Ghazzal l ' s Moral philosophy. I s i Rey. 
27, 11-12; 1938, Nov-Dec; 437-41. 
Discusses moral theor ies , Islam, l i f e of the 
prophet as idea l , God and the r e l a t i o n of human knowledge 
to God, individual and soc i e ty , s tages of r e a l i z a t i o n , 
ingradlents of the soul, inanortality, the guide (zikr and 
Shaqhal) from the view of a s u f i or through theeyes of 
sufism. 
31. SMITH (Margaret). Ai-Ghazzali on the prac t i ce of the 
presence of God. Musi Wld. 23, 1; 1933, Jan; 16-23. 
Ai-Ghazali, being a true mystic and therefore 
permeated with the consciousness of the Divine, was 
in tense ly and continuously aware of a l l pervading 
presence of ^od and as a mystic, too he sought for a 
conscious r e l a t i o n with that d iv ine Real i ty that r e l a t i o n 
which the s u f i s c a l l e d 'union' when the consciousness 
of the world and of the s e l f was merged in the consc ious-
ness of God. 
32. UDDER (Clandia Reid) . Ai_Ghazzali's thought concerning 
the nature of man and union with God. Musi *ild. 42, 1; 
1952, Jan; 23-32. 
Examines a l -Ghazzal i ' s views concerning the nature 
of man and h i s i n t e l l i g e n c e and h i s pos i t i on in regard to 
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the idea of union or identity with God, By doing so we 
can understand how reason and ecstasy fall into his scheme 
of things and how far he stretches orthodoxy towards 
pantheism^ the magnet for all those who have mystical 
experience. 
-,-, QURAN. 
33, KHWAJA KHAN. Ghazzali on the r e a l i t y of the sou l . I s l Rev. 
12, 6; 1924, Jan; 209-12. 
Studies about Tasawwuf. Defines and desc ibes the 
concept soul (Ruh) in the l i g h t of Quran and Tradit ions 
of the Prophet. 
34. QUASEM (Huhammed Abdul). Al-uhazali in defence of suf ic 
in terpretat ion of the Quran. I s l Cul. 53, 2; 1979, Apt; 
63-86. 
Ai-Ghazali, in whom the orthodox sufism of the 
medieval times culminated,studied the wuranic i n t e r p -
r e t a t i o n s of h i s s u f i predecessors and was per fec t ly 
aware of the c r i t i c i s m of them made by the ir opponents. 
Although he did not compose any independent work on 
Quranic exeges i s , he myst ica l ly interpreted many verses 
in h i s grea tes t %<ork the ' Ihva' . 
10 ] 
- , - , SAMA. 
35 . AL FARUQI (Lois Lafnya). Aj-Ghazzali on Sama. a l I lm. 8; 
1988, Jan; 29-35. 
Sama has stood for t h e musical a c t i v i t i e s of t he 
s u f i b ro the rhoods . Discuss a l - G h a z z a l i ' s works i n defense 
of Sama as i n * Ihva ' . 
- , - , THOUGHTS. 
36. DONALDSON (Dwight M). V i s i t t o t h e grave of Ai -Ghazza l i . 
Musi Wld. 8, 2; 1918, Apr; 137-40. 
Discusses importance of Ghazzal ian though ts among 
P e r s i a n s i n s t e a d they ignored h i s thoughts and moved 
towards c h r i s t i a n p r a c t i c e s . 
- , - , WORKS. 
37. WATT (W Montgomery). Au then t i c i t y of theworks a t t r i b u t e d 
to a l - G h a z z a l i . J R Asia t Soc G Bri I r e . 1952; 24-45. 
Reexamines chief manuscr ip ts and p r i n t e d e d i t i o n s 
of a l - G h a z z a l i ' s works. F i r s t l y , s e t t i n g ou t some genera l 
p r i n c i p l e s on which examination could be l e a r n e d . Secondly 
show t h e r e s u l t s ob ta ined from the broad a p p l i c a t i o n of 
t he se p r i n c i p l e s t o some of t h e more a c c e s s i b l e of the 
works a t t r i b u t e d t o a l - G h a z z a l i . 
10; 
- , AL HALI.AJ. 
38. IBRAHIM KHAN ( M ) . Two Muslim s a i n t s and mys t i c s Mul Wld. 
15, 1; 1925, Jan ; 59-65 . 
Descr ibes the l i v e s and t e a c h i n g s of Husain ibn 
Mansur a l - H a l l a j and Khawaja Muinuddin C h i s h t i . I t was 
copied and t r a n s l a t e d from a r a r e manuscr ipt a t Darqah 
of C h i s h t i and i s given as t r a n s l a t e d wi thout comment. 
39 . THOMPSON (OH). A l - H a l l a j : Sa in t and mar ty r . Musi Wid. 
19, 4 ; 1929; 383-402. 
Discusses l i f e of Abu Abdullah a l Husein ibn 
Mansur a l Ha l l a j and h i s t each ing 'Anal Haqq (I am the 
t r u t h ) . 
- , AL SHADHILI. 
40 . DOUGLAS (Elmer H). A l - S h a d h i l i : A nor th African s u f i 
according t o Ibn a l Sabbagh. Musi Wid. 38, 4 ; 1948, 
Oct; 257-79. 
Discusses l i f e and t each ings of Aii Abul Hasan 
a l Shadh i l i as p rese rved by h i s devotee Ibn al Sabbagh 
i n a book w r i t t e n in Arabic e n t i t l e d Parr a t a l Asrar wa 
Tuhfat a l Abrar. Examines c u l t u r a l and r e l i g i o u s t r e n d s 
of 12th century North Af r ica . 
l O . i 
- , AL SHARANI. 
4 1 . SMITH (Margaret ) . A l - S h a ' r a n i t h e m y s t i c . Musi wid. 29, 3 ; 
1939, J l y ; 2 4 0 - 7 . 
Q l s c u s s e s t h e l i f e and t h o u g h t s of Abul-Mawahlb 
Abdal Wahab b in Ahmad a l Sharanl , a s u f l of 15th century 
Sgypt . Rece ived sxirname a l - S h a r a n i because of t h e abundance 
of ha i r ( S h a ' r ) . Founded an order c a l l e d Tar iaa a l -
Sharawiyya. 
- , AMTR HUSATNI. 
12. AZAD (Motasim A ) . Amir H u s a i n i . I s i Cul . 42 , 4 ; 1968, Oct; 
2 1 1 - 2 0 . 
Q i s c u s s e s t h e l i f e of Amir Husa in i , a g r e a t s u f i , 
a renovjned p o e t , a p r o l i f i c wr i t er and acknowledged th inker 
In moral p h i l o s o p h y . Based on H u s a i n i t s own w r i t i n g s . 
D i s c u s s e s h i s four major t iorks. 
- , BADR AL DIN AULIYA, BENGAL. 
4 3 . SIDDIQ KHAN (M) . Badr Maqans or t h e s h r i n e s of Badr a l - D i n 
A u l i y a . J A s i a t Spc Pak. 7, 1; 1962, June; 1 7 - 4 6 . 
Descr ibes i : the p e c u l i a r ^hr ines d e d i c a t e d t o 
Muslim s a i n t Pir Badr i n t h e i r h i s t o r i c a l and f u n c t i o n a l 
a s p e c t s . D i s c u s s e s t h e P i r , h i s l i f e work and a t t r i b u t e s 
at f u l l e r l e n g t h from t h e l i t t l e a v a i l a b l e b i o g r a p h i c a l 
in-: 
data. Attempts to analyse the a f f i n i t y between t>ix Badr 
and Khawajah Khidr and r e l a t i o n s h i p between other Muslim 
patron sa in t s of sea men and others dependent on water 
for the ir l i v e s namely Punch Pir (the f i v e p irs ) or 
Ghazi pir may also be i n t e r e s t e d . 
- , CONTEMPORARIES, IBN AL ARABI. 
44 . RliiWAN ALI (Sayyid) . Two great contemposaries of th ir teenth 
century A . D : Sultan al-Ulama-al Izz - ibn al-Salam and ibn 
Arabi. IslCQul. 45, 3; 1971, J ly ; 193-201. 
Discusses the question^ was there any r e l a t i o n s h i p 
between the two and i f so, what was the nature of that 
re la t ionsh ip? Ibn Arabi was a mystic philosopher and 
subscribed to a monastic doctr ine; I z z - a l - d i n was an 
orthodox scholar J u r i s t . There are some contradictory 
statements at tr ibuted to I z z - a l - d i n concerning ibn Arabi. 
I n v e s t i g a t e the matter as far as in the present circxomstances, 
-, CRITICISM. 
45. MOHAMMAD SALIM. Critical approach to sufism. Univ Stud. 
4, 1; 1967, ;^r; 55-81. 
Critically examines chief characteristics of 
sufism in the light of the writings of the sufis as well 
as Hinduism and Buddhism. 
10 
-, DOCTRINES. 
46. JURJI (Edward J ) . I l lumiiiation: A s u f i doctr ine . Musi wqd. 
27, 2; 1937, Apr; 128-31. 
Analyses the t ene t s of i l l i i m i n i s t i c s u f i teachers 
led the Spanish Arabist Asin to the conclusion that c l o s e 
resemblance e x i s t s between Dante and sufism. 
- , EGYPT. 
47 . ABURABI (Ibrahim M) . Al-azhar sufism in modem Egypt: The 
suf i thought. I s l Q. 32, 4; 1988, Oct; 207-35. 
Discusses the s t a t e of sufism in modern Egypt 
through the eyes of Abdul Halim Mahmud, a major s u f i 
thinker and the former rector of al-Azhar Univers i ty . In 
many of h i s ideas , he was indebted to the genius of the 
French mystic, Rene Guenon, who died in Cairo in 1951. 
48 . GILSENAN (MD). Some fac tors in the d e c l i n e of the s u f i 
orders in modern Egypt. Musi ^Id. 57, 1; 1967, Jan; 11-8. 
Attempts to provide cer ta in ind ica t ions of the 
major weaknesses of su f i orders; in the ir structxire and 
organizat ion, the ir r i t u a l and their c h a r a c t e r i s t i c soc ia l 
e t h i c . Mentioned the various developments i n i a i e n ine tea i th 
and twentieth century^ Egyptian s o c i e t y . 
ms 
- , FARID GANJ-I-SHAKAR, PHILOSOPHY. 
4 9 . MOHAMMED NOOR NABI. Baba Far id Ganj-i-Sha)«ar and h i s 
m y s t i c a l p h i l o s o p h y . I s i Cul . 48 , 4 ; 1974, Oct; 237-46 . 
D i s c u s s e s l i f e and worjc t o harmonize Hindus, 
Muslims and S ikhs , of Baba, l e d t o tremendous change 
i n Punjab i n p a r t i c u l a r and i n Indian s u b c o n t i n e n t i n 
g e n e r a l . His c o n c e p t i o n of God and l o v e of God. R e l a t e s 
the a ia loXas of Baba Far i d ' s work i n the Adi Gr anth of 
Guru Nanak. 
- , GARB. 
5 0 . MAHDI HA3SAN ( S ) . Barb of the s u f i and i t s s i g n i f i c a n c e . 
l a b a l . 8, 3 ; 1960, Jan; 7 2 - 8 2 . 
Assumes sufisro t o be a c u l t o f i m m o r t a l i t y and 
t h e garbs of the s u f i are b e s t i n t e r p r e t e d as costumes 
of i m m o r t a l i t y . 
- , HAM2AH FANSIIRI. 
5 1 . ATTAS (Syed Mahmmad Naguib a l ) . Myst ic i sm of Hamzah 
F a n s u r i . Musi Wld. 6 2 , 2; 1972, Apr; 1 6 0 - 2 . 
D e s c r i b e s l i f e and works of Hamzah Fansur i , 16th 
century Malay m y s t i c of t h e west c o a s t of Sumatra. An 
exponent of wahdat-al-Waiud. 
ion 
-, HANBALTS. 
52. MAKDISI (George), Hanbali school and sufism. Hum Isl. 
2; 1974; 61-72. 
Discusses birth and rise o£ sufism, the struggle 
of sufism with efflcial islam. Stresses on the triumph 
and spread of sufism inspite of tenacious Hanbali 
opposition. 
-, HISTORY. 
53. MAHDI HASSAN (S) . Some des ignat ions of the s u f i as loan 
words to be reckoned in a proper h i s tory of sufism. Harod 
I s l . 9, 2; 1986, Sum; 51-63. 
Discusses meaning and connotations of leven s u f i 
terms in use . Explain the o r i g i n of the world ' s u f i ' 
other than the o ld d e f i n i t i o n 'Woolen clad s a g e ' . 
54. SCHIMMEL (Annemarie). Origin and early development of 
sufism, J Pak Hist Spc. 7, 2; 1959, Apt: 55-67. 
I>iscusses o r i g i n and development of sufism with 
d i f f e r e n t theor ie s put forward by western and eastern 
scholars of sufism. Attempts to t r a c e a l l the phases of 
development of early sufism in nut s h e l l and g ive s terms 
which are prevalent among suf i thought and tariaah with 
i t s inner meanings. 
-, -, INDIA. 
55. YUSUP HUSAIN KHAN. Sufism in India. Isl Gul. 30, 3; 1956, 
Jly; 239-62. 
mscusses history of sufism and emphasize to 
sufism in India. Gives all orders of sufism and stress 
on principles of Tauba (repentence) and Tawakhul (trust 
in God). 
-, IBNAL ARABI. 
56, DOCTOR (Angel) . Ibn Arabi of Spain:A g r e a t s p i r i t u a l 
master of IslcBn, h i s char i sms . I s l Rev. 55, 9-10; 1967, 
Nov; 16-8. 
Discusses Ibn A r a b i ' s l i f e and viorks. Encounter 
with Averroes (Ibn Rushd). Two a p p a r i t i o n s of a t Khidar 
with Arabi . Author of 550 works, t h e Meccan r e v e l a t i o n s 
(Futuhat a l Makkivvah) and Face t s of wisdom (Fusus a l 
Htkfan) b r i e f l y d e s c r i b e d . 
- , - , in f luenced bv CHRISTIAtJiTY. 
57. JURJI (Edward J ) . C o n c i l i a t o r y tone of Ibn a l - A r a b l . Musi 
Wld. 28, 1; 1938, Jan; 28-41 . 
Discusses Ibn A r a b i ' s esteem for t h e fo l lowers of 
I s a , t h e i r h igher mora l i t y , t h e i r r e l a t i o n s h i p to Moslems, 
t h e i r i o f t y s u f 1 a f f i n i t i e s and t h e i r myst ic out look led 
I l l 
him to formulate what to him was the t rue Islamic 
a t t i t u d e toward Chr i s t i an i ty . He deduced evidence from 
Prophet 's teachings and from the fac t tha t they, enjoyed 
protect ion bestowed on them 'people of the Book*. 
-,-, PHILOSOPHY. 
58. AKHTAR QAMB0*. Litany on Sheikh ibn a l -Arab i ' s Doctrine 
of Wahdat-a- Wujud. I s l Cul. 55, 4; 1981, Oct; 255-57. 
Gives poetic versions r e l a t ed to ibn a l -Arab i ' s 
doctr ine Wahdat al Wujud or unity of Being. 
59. AVENS (Robert). Prophetic philosophy of ibn Arabi. Hamd 
I s l . 9, 4; 1986, Win; 3-23. 
Deals with ibn Arabi mainly from the view point 
of Henry Corbin, the French Islamic scholar and mystic 
whose system of thought, besides ins igh t s derived from 
ibn al-Arabi contains elements drawn from h i s work on 
the ' P l a t o n i s t s ' of Pers ia ' and visionary r e c i t a l s of 
ibn Sina. Combines the in t e rp re t a t ion of the Islamic 
gnosis with western esotericiam. 
IL'. 
60. CHITTICK (William C). Death and the world of imagination: 
Ibn a l -Arab i ' s Eschatology. Musi Wid. 78, 1; 1988, Jan; 
51-82. 
Teachings about eschatology or the re turn to God 
make up the t h i rd of the three p r inc ip les of Islam, after 
Divine Unity and Prophecy, Those suf ls who discuss 
eschatology cover a wide var ie ty of top ics , two of the 
most important being the voluntary re turn (a l - ru lu a l -
i k t l v a r i ) and the compulsory re turn (a l - ruju a l - i d t i r a r i ) : 
the f i r s t deals with the path of a t t a in ing s p i r i t u a l 
perfection in t h i s l i f e ; the second with the nature of 
physical death and bodily r e su r rec t ion . The great Ibn-al 
Arabi discussed both topics voluminously and se t s the 
stages for a l l subsequent treatment by j u f i s , philosophers 
and theologians down to recent t imes. Attempt wil l be 
made to ou t l ine a few of h is teachings on the compulsory 
re turn and suggest how they t i t into h i s overa l l world 
view. 
61 , CORBIN (Henry). Creative imagination in the sufism of 
ibn al-Arabi . I s l Cult . 47, 3; 1983, J ly ; 245-8. 
Deals with Ibn Arabi in terms of Iranian s p i r i t u a l i t y . 
Describes a s ign i f ican t encounter of ibn Ai-Arabi with Ibn 
Rushd, the g rea tes t commentator of A r i s t o t l e . Analyses of 
the sxifi concepts and experiences led to d i f f i cu l ty to 
recognise suf is in Islamic iden t i ty and accent. 
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62. EL-AZMA (Nazeer). Some notes on the impact of the story 
of the Ml'rai on sufi l i t e r a t u r e . Musi Wld. 63, 2; 1973, 
Apr; 93-104. 
Discusses the Mi'raj of prophet in the l i gh t of Ibn 
al-Arabi*s Fusus-al-Hikam. 
63. ERNST (Carl W). Controversies over ibn Acabi's Fusus:The 
f a i t h of Pharaoh. I s l Cul. 59, 3; 1985, J ly ; 259-66. 
Ibn a l -Arabi ' s t h e s i s of the va l i d i t y of pharaoh's 
confession of f a i th , occupies a couple of pages in h i s 
Fusus al-Hikam.. has a t t rac ted a remarkable amount of 
comment from both of h i s supporters and d e t r a c t o r s . 
What were the i ssues at stake in t h i s controversy and 
what does i t reveal of the method of s c r ip tu ra l exegesis 
prac t i sed by Ibn Ai-Arabi and h i s school? Discuss the 
opinions of Aii al uiari and ^ala ldin al-Dawwani. 
64. JEANNETTE (Bossert) . Ibn Arabi and h i s philosophy, ^ s i 
Cul. 55, 4; 1981, Oct; 241-54. 
Discusses Ibn Arabi 's l i f e and teachings . Unity 
of being. Unity of creat ion, the nature of God, Nature 
of man, c rea t ive imagination, the nature of prayer are 
examined c r i t i c a l l y . 
11; 
65. LANDAU (Rom). Philosophy of ibn Arabi. Musi wid. 47, 1; 
1957, Jan; 46-61. 
Ibn Arabi i s the most s ign i f ican t thinker of Islam, 
Attempt the main ideas in the Acabi's vast and complex 
system. God, creat ion, one and many, soul, knowledge, in 
animate objec ts , thing, dreans, cause and effect , good 
a 
and e v i l . Freewill and presentat ion, al-*'ana^ logos, heven 
and he l l and beauty are discussed. 
66. LITTLE (John T ) , Al-insan al-Kamil; The perfect man accor-
ding to ibn Al-Arabi. Musi Wld. 77, 1; 1987, Jan; 43-54. 
Explains concept of al-Insan al-Kamil as i t i s 
found in the works of ibn al-Arabi, and there by show why 
he was so b i t t e r l y denounced by many of the orthodox 
I s l an i c j u r i s t s , Ibn Arabi 's wr i t t ings were cont rovers ia l 
in h i s own time and are s t i l l so today. 
67, MEHMET BAJfRAKDAR. Cosroological r e l a t i v i t y of ibn Arabi. 
I s l Cul.58, 3; 1984, J ly ; 245-50. 
Essay on speci f ic aspect of ibn Arabi ' s ontological 
and cosmolo4fical teaching. Gives def in i t ions and discuss 
the def in i t ion of ibn Arabi on cosmos. Tw© div is ions of 
cosmos enumerates. Ibn Arabi 's continuous evolutionary 
process of the divine order 'Be' discussed. Gives the 
opinions of ibn Arabi 's d i sc ip le s on cosmos. 
1 1 ; > 
-, IBNAL ARIF. 
68 . ARBERRY (AJ). Notes on the Mahaslnal maia l i s of ibn a l -
At i f . Bui Sch Orient Afri Stud. 12; 1947-48; 524-32. 
The Mahasln-al-raai a l l s of Ibn al-Arlf i s a suf l 
t r e a t i s e of minor dimensions and in considerable 
importance , one of a multitude of such summaries that 
bridge the gap between the c l a s s i c a l works of Kalabandhi, 
wushalri and Makki and the phenomenal product iv i ty of 
al-Arabi. 
-, TBN KHALDUN, MUOADDIMAH. 
69. CASEWIT (Stephen), Mystical side of the Muqaddimah; 
ibn Khaldun's view of sufism, Isi Q. 29, 3; 1985, Jly; 
172-85. 
Qiscusses the views of ibn Khaldun on sufism. 
It deals tasawwuf in a manner both sympathetic and 
learned. Discussed basis 6f sufism, in Islam and in 
man, objectives of sufism, methods of sufism, fruits 
of sufism, dllammas of sufism, prerogates of sufism as 
discussed by ibn Khaldun. Held sufism as the key to 
deepening one's appreciation of the inner meaning of 
and deriving the true reward from the outward rites 
of Islam, 
I I H 
-, INAYATH SHAHTD, «IND. 
70. PATHAN (Mumtaz Husa in ) . Sufi a iah ' I n a y a t Shahid ^ ind . 
I s l Cul . 59, 1; 1985, Jan; 65-70. 
Discusses h i s t o r y of Inaya t Shahid. Decl ine of 
Mughals and chaos i n Sind. Shah id ' s e l e v a t i o n for the 
l i b e r a t i o n of people from the yoke of governor Nawab Azann 
Khan, h i s martyrdom. Discusses some of h i s remarkable 
d i a logues and the annual f a i r he ld a t Jhok Sharif on 15th 
of Sa fe r . 
-,TNDTA. 
7 1 . SIDDIQI (M Murtaza) . Theory of the Indian o r i g i n of suf ism. 
Wld Musi Leaq Mag. 2 ,8 ; 1965, J l y ; 43 -6 . 
Discusses t h e s u f i s as took over from t h e Vedant is 
and drew a t t e n t i o n t o o r i g i n of sufism as i n s p i r a t i o n 
from Quran, the l i f e of t h e prophet and the Ashab-us 
Suffa . 
- , - , MEDIEVAL. 
72. EATON (Richard Maxwell). Suf is of Bijapur (1300-1700: 
Soc ia l r o l e s of s u f i s i n medieval I n d i a . I s l Gul . 53, 4 ; 
1979, Oct; 257-61. 
S tud ie s sufism under t h e Deccan S u l t a n a t e . Discusses 
a r r i v a l and s e t t l e m e n t s of s u f i s . re formers and w r i t e r s and 
s u f i s of t h e l a t e Adil Shahi p e r i o d . 
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73. SARKAR (Jagadish Narayan). Study of sxiflsm; Its background 
and its ^ncretic significance in Medieval India. Indo-Ir. 
38, 1-2; 1985, Mar^Jun; 1-24. 
Discusses meaning and origin of sufism. Give 
some theories in relation of its origin and evolution. 
Traces the development of sufism in medieval India as a 
syncretic force among the medieval Indian society, 
- , TQBAL. 
74. SIDDIQI (Mazheruddin) .Hi s tor ica l study of I q ^ a l ' s view 
on sufism, Islam Stud. 5, 4; 1966, Dec; 411-27. 
Discusses or ig in of sufism, speculat ive s i d e of 
sufism, sufism and the modern world in the l i g h t of 
Iq^al ' s book, 'The Reconstruction of Rel ig ious Thoughts 
in I s l a n ' . Iqbal maintains the r i s e and growth of a s c e t i c 
sufism as gradually developed under the inf luence of a 
non-Islamic character, a pxirely speculat ive s i d e . He 
repudiates the views put forward by the o r i e n t a l i s t s 
l i k e . Von Kremer, Dozy, Merx and Nicholson, who traced 
the o r i g i n and development of sufism to non-Islamic 
sovirces. 
m 
75. VAHIDUDDIN (Syed). Iqbal and mysticism. Stud Isi. 5, 2-3; 
1968, Apr-Jly; 180-87. 
Discusses Ic^al's concept about sufism, conflict 
with traditional form of sufism. His mystic experience 
blends completely with religious experience. 
- , - , DOCTRINES. 
76. MOHAMMED IQBAL (Shaikh). Iqbal on the doctr ine of 'Abdolute 
Unity*. I s l Rev. 47, 5; 1959, May; 7-12. 
Discusses the sufi doctr ine Fana-Fi-Allah (Absolute 
Unity with God). Three stages to leave for absoluteness, 
oneness^ Heness and Iness . Considers the work Ai-insan 
a l - Kamil. Amgels as personif icat ion of the perfect man's 
f a c u l t i e s . 
-,-, PHILOSOPHY. 
77. SlDDIOri ( Iqt idar Husain). Iqbal and Islamic tasawwuf 
(with special reference to Ibn-al-Arabi*s Sufism). I s l 
Mod Age. 18, 2-3; 1987, May-Aug; 97-105. 
Attempts to have an argument on I q b a l ' s approach 
to tasawwuf and the sh i f t s tha t took place in h i s 
a t t i t u d e towards ibn al-Arabi and h i s metaphysical 
philosophy. 
l l n 
78, VALIUDDIN (Mir), Iqba l ' s Concepts of love and reason. 
Stud I s l . 5, 2-3; 1968, Apr-Jly; 83-111. 
Discusses love \i^ich creates force in work, 
broadens the v i s i o n , g ives peace and equanimity to the 
mind and f i l l s the heart with ecs tasy , a t t a i n s the 
h ighest s tage of Divine proximity. Universal reason 
from the on§ which i s pragmatic and whose funct ion i s 
to so lve the prac t i ca l d i f f i c u l t i e s of l i f e , 
- , ISLAM 
79. CARRUTHEARS (PJ). I s sufism a l ien to the s p i r i t of Islam. 
I s l Rev. 27, 2; 1937, J ly ; 269-74, 
Describes sufism as a natural development of 
Islam, sufism i s the mystical aspect of Islam and as an 
organized body separated from I s l an as a whole. 
- , - , HISTORY, 
80. DAVIS (George W). Sufism from i t s o r i g i n s to a l -Ghazzal i . 
Musi Wld. 38, 4; 1948, Oct; 241-56. 
Explains su f i emphasis in Islamic h i s tory , which 
al-Ghazzali f i n a l l y succeeded in making a recognized part 
of Islam at most 500 years after Muhammad has been a 
suf i when on h i s way to be a prophet. 
1 
",-, IBN TAYMIYYAH. 
8 1 . MICHEL (Thomas). Ibn Taymiyyah's a i a r h on the Futuh al 
Ghavab of Abd a l Uadir a l Jl lanl.Harod I s l . 4, 2; 1981, 
Sum; 3-12. 
Concent ra tes on t h e I n t e r n a l evidence found in 
Ibn Tayamiyyah's commentary on fut \ ih-al-Ghavab and def ine 
c l o s e l y i bn . Taymiyyah's r e l a t i o n s h i p t o sufism and an 
e t h i c i z a t i o n of t h e suf^. way. 
- , - , - , CRITICISM, 
82 . ANSARI (M Abdul Haq) . Ibn Taymiyyah and suf ism. I s l Stud. 
24, 1; 1985, Mar; 1-.12. 
-^laykh Taymiyyah's miss ion was t o thoooughly 
review t h e whole gamulb of Muslim thought and l i f e i n 
t h e l i g h t of the Quran and aunnah as unders tood and 
i n t e r p r e t e d by t h e e l d e r s of Is lam, and show t h a t what 
was r i g h t and t r u e and what was wrong and mis taken . As 
a p a r t of t h i s mission Taymiyyah reviewed the i d ea s and 
p r a c t i c e s of suf ism. C r i t i c i s e s sufism i n d i s c r i m i n a t e l y , 
deadly a g a i n s t t h e s u f i s . and sees no p l ace for sufism 
i n I s lam. Moves t o de f ine t h e permeters of an I s lamic 
/^  
sufism. 
12i 
83, ANSARI (M Abdul Haq) Ibn Taymiyyah's c r i t i c i sm of 
sufism. i s l Mod Age. 15,3; 1984, Aug; 147-56. 
Ibn Taymiyah reviewed the ideas and p rac t i ces 
of sufism and showed what was cons is ten t with Islamic 
p r inc ip les and acceptable and what confl ic ted with them 
and had to be re jec ted . And far from saying tha t sufism 
has no place in Islam, he moves to definethe perimeters 
of an Islamic sufism, 
-,-, KASHMIR. 
84, PURI (Balraj), Sufism in Kashmir. Isl Mod Age. 13, 4; 1982, 
Nov; 229-34. 
I)iscusses the development of Islam in Kashmir and 
evolution of sufism by thecontact of Shaivite Rishis. 
-,-, MALAYA. 
85. JOHNS (AH). Role of Sufism in the spread of Islam to 
Malaya and Indonesia. J Pak Hist Soc. 9,3; 1961, Jan; 
144-61, 
Edscusses spread of Islam by the preaching of 
sufis by virtue of the organization of the orders; and 
their craft and guild organization later were able to 
gain control of administration. 
1 0 9 
X <^ i-< 
- , - , MYSTICISM. 
86. AMEDROZ (HF), Notes on some s u f i l i v e s . J R As la t Soc 
G Brl I r e . 1912, J l y ; 551-86. 
Qlscusses mys t r i c l i f e of roost of the e a r l y s u f i s 
of I s lam with t h e i r e s o t e r i c expe r i ence . Gives a l i s t of 
s u f i s from Ibrahim ibn Adham. 
87. ARCHER (Raymond Leroy) . Mvihammadan myst icism i n Sumatra. 
Musi Wld. 28, 3; 1938, J l y ; 231-8. 
Discusses i n t r o d u c t i o n of Orthodox Is lam and 
h e r e t i c a l myst ic ism; which s t i l l cont inuous t o e x e r c i s e 
c o n s i d e r a b l e i n f l u e n c e over man's mind i n s p i t e of t h e 
i n f luence o r i g i n a t i n g from Arabia . 
88 . BAHMAN (Mohammad IM). Sufj mysticism in I s l am. Musi wid. 
21, 1; 1931, Jan ; 29-33. 
Attempts o r i g i n of sufism e s o t e r i c I s lamic theory , 
Aryan r e a c t i o n theory , theory of the n e o - P l a t o n i s t i c o r i g i n , 
theory of independent o r i g i n . Gives, pa th , g n o s i s . Gnos t i c s , 
and ana 'a l -Haqg (lam t h e t r u t h ) . 
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89. BUKHARI (Sayyid Abd al-Wahhab). Scholarticism and 
mysticism in Islam. I s l Rev Arab Aff. 57, 7-8; 1969, 
Jly-Aug; 22-8. 
Traces or ig in of sufism with Islam and ear ly 
mystic$ of Islam with Prophet and Ali ibn Abi Tal ib . 
Recounts Mu'tazilah school and Asharite school. Gives 
theworXs of a l -^hazzal i for sufism. 
90. HURST (Pleasant) . Mysticism of the dese r t . Musi Wld. 77 ,1 ; 
1917, Jan; 15-20. 
Discusses mystical islam among the th ree Islams 
t^e picturesque, the orthodox and the myst ical . Gives 
experiences of the on h i s journey in common with other 
mystics, turns the progress of the s p i r i t u a l l i f e . 
91 . HUSSAINI (AS). Uways al-Qarani and the Uwavsi s u f i s . 
Musi Wld. 57, 2; 1967, Apr; 103-13. 
Individual mystics, who had never given the i r 
hand to a aiavkh to walk along the suf i path. They were 
named after Uways al Uarani who had accepted Islam during 
the l i f e time of the Prophet but had never seen him. 
F i r s t par t deals with the references to him in Hadith 
l i i t e ra tu re . 
12 
92. KAMALUDDIN (Khwaja). Mystic s i d e of I s lam. I s l Rev. 
6, 4 ; 1918, i ^ r ; 169-76. 
Discusses t h e r e v e l a t i o n s of God t o Muhamraad and 
even be fo re him t o J e s u s , Mores and o ther p rophe t s were 
spoXen i n raystic language i s aimed to be a t one v»ith God. 
9 3 . LAVRENCE (Bruce B) , Ai-Biruni and I s lamic myst ic i sm. 
Hamd I s l . 1, 1; 1978, Sum; 53-70. 
Examines e x p l i c i t r e f e r e n c e t o s u f i thought and 
t o determine the use of s u f i concept in t h e genera l 
con tex t of a l - B i r u n i ' s d i s cus s ion on r e l i g i o u s t r a d i t i o n , 
94. MACDONALD (Buncan B) . Unity of the mys t ica l exper i ence 
in I s l a n and Christendom. Musi Wld, 25 ,4 ; 1935, Oct; 
325-35, 
Discusses u n i v e r s a l guidence by God t o mankind, 
uncondi t ioned by p r o p h e t i c r e v e l a t i o n , cotwnonly c a l l e d 
t h e inner l i g h t of t h e mys t i c , ^ p h a s i z e s the te rms 
z ikr and wa|.i. 
9 5 . MOJIBUR RAHMAN. Or ig in and evo lu t ion of sufism. I s l Cul . 
42, 2; 1978, Apr; 105-16. 
The word s u f i was synonymous with t h e word 
mys t i c . I t i s used in Arabic, Pe r s i an , Turkish and Urdu, 
1 '^^ 
has a religious connotation. Explains the relations of 
Persian* Greek and Hindu legends to the origin of sufism. 
Evolution of it by the gradual conquest and spread of 
Islam to these places. The fundamental of sufism is God, 
man and the relation between them which is love, explained 
with the help of sufi poetries. Nineteen sufi orders 
with their founders enumerated in chronological order. 
Another table gives seven orders introduced in India and 
the sufis who introduced it with probable date of 
introduction. 
96. MUJEEB (M). Mysticism in Islam. Isl Mod Age. 18, 2-3; 1987, 
May-Aug; 81-S. 
Discusses the early characteristics of sufism 
and by 10th century it became a social movement. Traces 
its origin with Ali and doctrines to the uuran and also 
gives the importance of poetry and symbols of mystic 
ideas and states in the life of a sufj. 
97. MUZAFFARUDDIN (Syed). Sufism (Islamic mysticism). Is^ 
Rev. 17,9; 1929, Sep; 315-31. 
Discusses the etynological meaning and true 
significance of the terms wali and sufi. Love is the 
12f; 
c e n t r a l po in t of myst icism as a t t ached by prophet and 
God. S a i n t s r e s p o n s i b l e for t h e development of suf ism. 
Sought t o ge t absorbed i n God and aimed a t a t t a i n i n g t o 
t h e Divine Being. Refutes t h e theory of Greek or Acyan 
o r i g i n of sufism. 
98 . NANJI (MUH). Ear ly Muslim a s c e t i c s . I s l R»v Arab Aff. 
53, 1; 1965, Jan ; 4 - 7 . 
IHscusses l i f e and t each ings of e a r l y s u f i l i k e 
Hasan a l - B a s a r i , ibn Adham, 3 i a q i g Bishr , Fudhai l and 
fiabiah. 
99. NANJI (MUH). Early muslim pos t a s c e t i c developments . 
I s l Rev Arab Aff. 53, 5; 1965,May; 13-5 . 
Discusses causes for t h e emergence of gene ra t i on 
of myst ic e c s t a sy among e a r l y muslims. Give d i f f e r e n c e of 
Mysticism and s h a r i a h . Immanence of God r a t h e r than t h i s 
t r anscendence 
100. NICHOLSON (Reynold A). Goal of Muharamadan myst ic ism. 
J R As ia t Soc G Bri I r e . 1913; 55-68. 
Discusses meanings a t t ached by suf i s t o c e r t a i n 
metaphysica l te rms which are used in r e f e r e n c e t o t h e 
s t a t e of union with God. Deduces the main f e a t u r e s , b o t h 
on 
t h e o r e t i c a l and prac t i ca l of any mystical type and with the 
help of a highly developed symbolism t o ind ica te in some 
degree what i s the nature of those experience which t i e 
beyond thought and knowledge. 
101. POLITELLA (Joseph). Sufism as a bridge between eastern and 
western r e l i g i o u s thought. Musi wid. 53, 1; 1963, Jan; 
50-8 . 
Sufism i s Islaanic mysticism, i t personal izes God 
as the fr iend, the lover, the beloved with whom union i s a 
present p o s s i b i l i t y . Exaitiines sufism t o look in to the heart 
of Islam and to seek what i t has to offer to the man of 
r e f l e c t i o n and understanding and also to the man who would 
dedicate h i s l i f e powers to the attainment of s p i r i t u a l 
i d e a s . Relates i t with Hinduism and Chr i s t i an i ty . 
102. YAKUB KHAN (M) . Mysticism in Islam. I s i Rev. 11, 10; 1923, 
Oct; 348-56. 
A brief reference t o the or ig in of the %<orld 'Sufi ' 
in Islamic nomenclature. Sijucveys the growth, development 
and subsequent decay of the s u f i movement as a spec ia l 
system or c u l t . 
i2S 
- , - , - , EUROPEAN. 
103. KAMALUDDIN. Sufeism or inystic s i d e of I s lam. I s l Rev 
Arab Aff. 2, 1; 1979, Aug; 16-20. 
"To merge in God" and to be "a t one with Him" i s 
t h e f i r s t and l a s t d e s i r e i n an average man - a noble 
human craving evinced from t ime in memorial/ i n d i f f e r e n t 
garbs of phraseology s u i t i n g d i f f e r e n t t imes and e l imes . 
Discusses I s lamic mysticism and European myst ic ism. 
-,-,-, EVOLUTION 
104. OSMAN HYDER MIRZA. Mysticism in Islam. Isl Rev. 47, 4; 
1956, Apr; 11-5. 
Discusses origin of sufism, evolutionary cycle, 
theosophy, poetry, ideals. 
- , - , - , HENRY CORBIN. 
105. AVENS (Rober t s ) . Idea of s u b t l e embodiment in Henry 
c o r b i n . Hamd I s l . 6, 4 ; 1983, Win; 3-16. 
Discusses o r i g i n and development of sufism as 
a t tended by cor b in .Hi s t h e o r i e s of Greek o r i g i n of 
sufism, p r e - i s l a m i c , i s l amic and P e r s i a n and I s m a s l i 
a i i i s m : s i d e s of muslim myst ic ism. 
12',^  
-,-,-, HISTORY. 
106. THOMSON (William). Introduction to the history of sufism. 
Musi Wld.35, 1, 1945, Jan; 63-6. 
Discusses and evaluates the works and views of 
the best known western students of Islamic mysticism 
proposes a program for the future study of that subject 
and lays down conditions and accomplishments, v*iich that 
study demands. 
-,-,-, IRN AL ARABI. 
L07. AFFIPI ( A E ) . Influence of Hermetic l i t e r a t u r e on Moslem 
thought. Bui ^ch Orient Afri 3tad. 13; 1H9-50; 840-55. 
s tudies individual thinkers in Islam to trace 
the ir systen back to the ir r e s p e c t i v e soxirces. Attempts 
the mystical philosophy of ibn al-Arabi and trace the 
e c l e c t i c i s m of Moselem thought as a reappearance of the 
another kind of e c l e c t i c i s m which ex i s t ed long before. 
- , - , - , INDIA. 
108. ATA (Ibrahim W), Spread and influence of sufism in India: 
Historical development. Isl Cul. 54, 1; 1980, Jan; 39-45. 
Discusses origin of sufism by influence of other 
cultures after the death of the prophet. Mysticism and 
asceticism were two alternatives to orthodox theology 
l;]0 
whi le sufism became the. p h i l o s o p h i c a l system u n i t e d them. 
Spread of sufism in I n d i a among t h e lower s t r a t a of Hindu 
s o c i e t y . I n d i r e c t i n f l u e n c e on Hindu devo t iona l myst ic ism. 
Works of Kabir and Nanak t o popular t h e suf ism. Decl ine of 
o r i g i n a l sufism. 
109, OiATTSlJI ( S u n i t i Kumar), I s lamic Mysticism: I r a n and 
I n d i a , I n d o - I r , 1, 2; 1946^ Oct; 9 -35 , 
Traces t h e o r i g i n and evo lu t ion of sufism with 
sources o ther than Islam p a r t i c u l a r l y i n Indian thought 
based on Geetha and Upanishads and I r a n i a n thought based 
on 2b roas t e r i an r e l i g i o n and even t o C h r i s t i a n i t y and 
Judaism. 
IIQ. TITUS (Murray T) , Mysticism and s a i n t worship, Musi Wld, 
12, 2; 1922, Apr; 129-41, 
i ' e sc r ibes the f e a t u r e s of popular myst icism as 
found a t t he p r e s e n t day in Ind ian I s lam, 
- , - , - , MOVEMENT, 
111. MACKEEN (AMM), Sufi-Qawm movement. Musi Wld. 53, 3; 1963, 
J l y ; 212-25, 
Analyses evo lu t ion of s u f i movement from the e a r l y 
13 
tiroes of Islam. Attempts to determine the beginnings of 
sufism may present tremaidous d i f f i cu l ty inherent in i t s 
very natiire, but l ike many other h i s t o r i c a l phenomena, 
the form admits of a more tangible shape. The growth of 
the movement displays observable phases of development 
each representing i t s response to the deeper h i s t o r i c a l 
and social fac tors tha t governed the p a r a l l e l development 
of Muslim socie ty . 
_ , _ , - , - , LIBERALISM. 
112. TAKLE ( j ) . Approach to Muslim mysticism. Musi wid. 8, 3; 
1918, J ly ; 249-58. 
Discusses importance of mystical movements in 
Islam, affecting a l l Muslim lands. A phase of the revo l t 
against the l ibera l i sm and t rad i t iona l i sm of orthodoxy. 
I t r evea l s the need of the human hear t , displays s p i r i t u a l 
i n s t i n c t , aspira t ion for Sod, des i re for perfect ion and 
hope for the fu ture . 
- , - , - , PB»SIA. 
113. NIZAMI (Khaliq Ahmad). Mystic ideas of Iran and the i r 
impact on sufi thought and t r a d i t i o n s in Ind ia . Indo- I r . 
34, 1-4; 1981, Mar-Jun-Sep-Dec; 94-119. 
Synoptic overview of the main stages of ideological 
and i n s t i t u t i o n a l development in the h i s tory of the Islamic 
1 r» 1^ 
niysticlstn. Discusses individual poets and voclters of 
Iran who made an impact on Indian mystic thought, e s p e c i a l l y 
Jami, Athar, Hafiz and HallaJ. Taken as a t^iole the 
Persian mystical ideas and t r a d i t i o n s supplied to muslim 
mystical movement of India, i t s motive power, i t s driving 
force , i t s i d e a l s and i t s g o a l s . 
-,-,-, PHILOSOPHY. 
114. VALIUDDIN (Mir). Problem of the one and the many: The 
s u f i approach. I s l Mod Age. 5, 4; 1974, Nov; 11-23. 
Discusses how Islamic mysticism so lve s the problem 
of the one and the many. In ex i s t ence there i s xinity but 
in essence there i s m u l t i p l i c i t y . 
-,-,-, THOUGHTS. 
115. GIBB (HAR). Structure of religious thought in Islam: 
Siifism. Musi tQ.d. 38, 4; 1948, Oct; 280-91. 
Discusses theories of suflsm as derived from Greek 
philosophy and Christianity. Introduction of some practices 
unknown to Islam by the intervension of sufism. 
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116. BENNIGSEN (Alexander) and WIMBUSH (Endets s ) . Mystics 
and commissars; Sufism in the Soviet Union. Musi Wid. 
78, 3-4; 1988, Jly-Oct; 297-8. 
ftrovides a br ief over view of sufism in Soviet 
Union. Demonstrates the strength and vibrancy of sufism 
as an a l t ernat ive t o s t a t e Islam. 
- , - , - , VEDANTA. 
117. ARBERRY (AJ). Bistaraina. Bui Sch Orient Afri Stud. 25; 
196 2; 28-37. 
Abu Yazid al-Bistami introduced vedantin ideas 
into Muslim mysticism. Reexamine some of the cruc ia l 
t e x t s upon which theory has been based. 
- , - , - , WOMAN. 
118. ELIAS (Jamal J ) . Female and feminine in Islamic mysticism. 
Musi Wld. 78, 3-4; 1988, Jly-Oct; 209-44. 
Attempts to c l a r i f y the idea l i zed woman played a 
major r o l e in the development of suf j theosophy, by d iscuss ing 
the par t i c ipat ion of woman as an individual and as an idea l , 
fo l lowing in loose chronological order the development 
Islsffnic mysticism from i t s early years t o the present . On a 
s c a l e of perfect ion she e x i s t s above the male and below 
the male, however, she i s never equal t o him. 
13r 
_ , _ , _ , _ , RABIA ALADWTYAH. 
119. AKHTAR QAMBER. Rabiyah al-Adwiyah of Basara (713/714-801) . 
I s l Mod Age. 17,4; 1986, Nov; 241-8. 
Discusses t h e l i f e and views of t h e prominent 
s u f i woman Rabiyah al Adwiyah. The r o l e e n t a i l s r enun-
c i a t i o n of a l l t h a t goes under t h e phase of worldly 
involvemats r e s p o n s i b i l i t i e s and o b l i g a t i o n s of home, 
family , c h i l d r e n and p r o p e r t y . 
120. SMITH (Margare t ) . R a b i ' a the mys t i c . Musi Wld. 20, 4 ; 
1930, Oct; 337-43. 
Discusses t h e l i f e and a sce t i c i s ib of Rabia a l -
Adawiyya of Basra . 
- , - , PERSIA. 
121. AKHTAR QAMBAR. Some d i f f e r e n c e s between Arab and Pe r s i an 
schools of sufism. I s l Mod Age. 14, 4 ; 1983, Nov; 259-72. 
Discusses the evo lu t ion of Pe r s i an sufism as 
d i s t i n c t from the Arabs t y p e . Traces i t through h i s t o r i c a l 
events , movements, r e l i g i o u s i d e o l o g i e s and p e r s o n a l i t i e s . 
Traces the domination of Pe r s i an sufism any where in 
t h e I s l amic world. 
13l\ 
-, ~, PHILOSOPHY. 
122. HUSSEIN NASR (Seyyed), Contemplation and Nature in t h e 
p e r s p e c t i v e of sufism. l a b a l . 12, 3; 1964, Jan ; 14-21, 
Discusses t h e r e l a t i o n between contempla t ion 
and Nature in t h e I s lamic t r a d i t i o n . 
L23. HUSSEIN NASR (Seyyed). Sufi e s s a y s . I s i Cul . 49, 2; 1975, 
i ^ r ; 119-23. 
Deals with t h e r e l evance of Is lam to the study 
of r e l i g i o n in a comparat ive framework and with the 
p o s s i b l e c o n t r i b u t i o n ofc sufism t o t h e e c o l o g i c a l problems. 
Sufism i s t h e e s o t e r i c dimension of t h e I s lamic r e v e l a t i o n 
al though i n t h e c o n t e x t of Shiism I s lamic e s o t e r i c i s m has 
a l s o manifes ted i t s e l f i n o ther forms. 
L24, WILSON (CE), Remarks on sufism and i t s r e l a t i o n t o 
Pantheism and I s lam. I s l Cul . 5; 1931, Jan ; 142-65. 
Pantheism imp l i e s e t e rna l and in d i s s o l u b l e 
a s s o c i a t i o n of t h e d i v i n e na tu re with eveiy i n d i v i d u a l 
t h i n g of the phenomenal u n i v e r s e . Both pantheism and 
sufism, t h e s e n s i b l e world i s taken t o be an express ion 
of t h e Diety, bu t in pantheism t h a t world i s simply 
t h e ou te r form of Diety, and n e i t h e r can s u b s i s t a p a r t 
13^ D 
from the other, vAiere as in sufisin the assoc ia t ion i s 
as that of the r e f l e c t i o n with the r e a l i t y , where the 
assoc ia t ion i s not indissolxible , s ince the r e a l i t y can 
e x i s t in thought at l e a s t independently of i t s e f f e c t s . 
Rximi's poetry used widely t o explain t h i s , 
- , - , SOMALTT.AND. 
125. LEWIS (IM). Sufism in somall i land: A study in t r i b a l Islam. 
Bui Sch Orient Afri Stud. 17, 3; 1955; 581-602. 
Deals suf i sn and examine the way in which i t s 
s o c i a l organization p o l i t i c a l and r e l i g i o u s structure are 
associated with the baraXa of su f j Qieikhs and their 
personal geneologies v^ich trace to the l ineage of the 
prophet Mohammad. Attempts to s e t t h i s and other on 
Somali r e l i g i o n in the context of the s o c i o l o g i c a l 
inves t i ga t ion of the l i t e r a t u r e of the somali . 
- , - , VEDANTA, 
126. RAHMAN (SM) . Sufism and Islam. I s l Rev. 15, 10; 1927, 
Oct; 370-75. 
Discusses the g e n e s i s of a highly i n t e r e s t i n g 
and important aspect of Islam-sufism. Defines the term 
sufism and g i v e s po ints of s i m i l a r i t i e s with Vedanta. 
Traces i t s or ig in with son in law of the prophet. 
13 
- , - , ZOROA.<yrRIANISM, PERSIA. 
127. SHARAFUDDIN (S ) . I r a n and Is lam: Their r e c i p r o c a l 
i n f l u e n c e . J As ia t 5oc Pak. 8, 2; 1963, Dec; 157-79. 
Discusses sufism as a fus ion between Zoroas t -
r i a n i s m and Is lam and t h e e x t r a o rd ina ry s p e l l vihich i t 
c a s t over t h e Pe r s i an mind s i n c e the e leven th cen tu ry 
of t h e C h r i s t i a n e r a to the p r e s e n t day. 
- , JAFAR AL SADIQ. 
128. TAYLOR (John B) . J a ' f a r a l Sadiq: S p i r i t u a l f o r e bear 
of t h e s u f i s . I s l c u l t . 40, 2; 1966, - ^ r ; 97-113 . 
Atten5)ts t o r e s c u e the person of J a ' f a r a l - S a d i q 
from s e c t r i a n a n t i p a t h i e s ; i t i s not the p r e s e n t purpose 
t o prove t h a t Jaf ar was a suf i , a s h i a or even a sunni . 
h i s p e r s o n a l i t y i s too complex for such a l a b e l l i n g , and 
t h e age in which he l i v e d was s t i l l f r e e from such r i g i d 
a n t i t h e s i s . His thought s i g n i f i c a n t l y a n t i c i p a t e d much 
of t h e s u f i s p i r i t u a l i t y v*iich was t o develop in both 
sunni and s h i a t r a d i t i o n s i n t h e nex t c e n t u r i e s . Sketched 
t h e even t s of h i s l i f e and touched up some of i t s s o c i a l 
i m p l i c a t i o n s . 
13' . 
-,-, PHILOSOPHY. 
129, TAYLOR (John B ) . Man's knowledge of God i n the thought of 
J a f a r - a l - S a d i q . I s l C u l t . 40 , 4 ; 1966, Oct; 195-296 . 
Attempts t o a r r i v e at an h i s t o r i c a l l y p l a u s i b l e 
i n t e r p r e t a t i o n of a d o c t r i n e which appears t o be deve loped 
i n t h e J a f a r , and which l a t e r becomes c e n t r a l for s u f i s 
t h e d o c t r i n e of m a ' r i f a h , apprehension of God. 
_, JAMI. 
130. SAHIBZADA SHAUKAT ALI KHAN. Rare manuscript o f Jami. 
I s l Cul . 47 , 4 ; 1973, Oct; 3 2 7 - 3 3 . 
Deals wi th the manuscript e n t i t l e d 'Maodu'n Nusus' 
one of t h e e a r l i e s t works of t h e c e l e b r a t e d P e r s i a n 
mys t i c and p o e t Maul ana ^ d u l Rahman Jami, composed i n 
1458-59 . Manuscript i s f u l l of u s e f u l and v a l u a b l e 
marginal n o t e s and comments w r i t t e n even by Dara Shukoh. 
Kept i n the Sadiyya Manuscript l i b r a r y of Raj as t h a n . 
- , - , POET. 
131 . BHATNAGAR (RS). J a m i ' s c o n c e p t of God i n t h e Lawa' ih . 
I s l Cul . 56, 1; 1982, Jan; 1-7. 
Nur a l -d in -Abd al-Rahman Jami (1492) was an 
i n s p i r e d s u f i p o e t v*io was we l l v e r s e d i n t h e o l o g y and 
I3n 
sufistn. He e l abo ra t ed h i s concept of t he Real in t h e 
liawaih (FTashes of h i g h t ) what had a g r e a t impact upon 
t h e l a t e r development of sufisra and muslim theo logy . 
- , LITERATURE. 
132. ARBERRY (AJ). Sufi t r a c t . J R Asja t ape G Br i I r e . 1950; 
14-32. 
Descr ibes Kjtab a l asfar of Outb a l -Din al J j l i 
a t r e a t i s e on su t i sm. 
133. AZAD (Motasim A). Mukh-ul-Ma'ani of H a s a n - i - S i j z i Dehlavi . 
I s i Cul . 44, 4 ; 1970, Oct; 233-43. 
Dehlavi , t he f a o u v r i t e d i s c i p l e of Shaikh Nizam-
uddin Auliya and l i f e long companion of Amir Khusrau. 
His work on sufism, Mukh-ul~Ma'ahi. r e v e a l h i s views on 
sufism and r i g h t e o u s n e s s of C h i s h t i o r d e r . Manuscript 
i s a v a i l a b l e i n t h e l i b r a r y of Al igarh Muslim U n i v e r s i t y . 
134. CRAGG (Kenneth). Wisdom of t h e s u f i s . I s l Cul . 51 , 1; 1977, 
Jan ; 7 0 - 1 . 
Explains sufism through l i t e r a t u r e l i k e anecdotes , 
poe t ry , e t c . Le t s sufism speak for i t s e l f and seeks t o 
communicate t h e wisdom of t h e s u f i s through i t s s u r e s t 
mentors and p o e t s . 
HO 
RENARD (John). Ai-Jihad al-Akbar : Notes on a theme in 
Islamic s p i r i t u a l i t y . Musi Wld. 78, 3-4; 1988, J ly-Oct; 
225-42. 
Describes th ree aspects of the i n t e r io r s t ruggle 
against the leaser tendencies and p r o c l i v i t i e s of the 
se l f . F i r s t mystical i n t e rp re t a t i ons of the prophets and 
s a i n t s and pa r t i cu l a r l y of Muhammed al Ha l l a j . Secondly 
how muslims have coined a language in which he speak to 
the sub t l e t i e s and nuances of t ha t unique challenge tha t 
l i f e in the way of God poses for the seeker. Thirdly, 
discusses the weapons for the s t ruggle . 
SIDDIQUI (Iqt idar Hussain). Zad-al-^iuttaqeen-wa-Saluki-i 
Tariq al-Yaain: A contemporary work on the l i ve s of the 
16th century suf i / theo logians . Bui Ins t I s l Stud. 17-21? 
1984-8; 69-80. 
Compiled in 1584 A.D by Sheikh Abdul Haque 
Muhaddith of Delhi i s an important source of information 
about l i f e and missionary of aieikh Aii-Muttaqi and h i s 
d i s c ip l e . Sheikh Abdul Wahab Muttaqi. Through whom 
Islamic responses in fiqh (jurisprudence), in tasawwuf 
(sufism), in e th i c s , in t a f s i r (ena-egesis of quran) and 
hadith ( t r ad i t i ons of the prophet) bounded back from 
India to the c l a s s i ca l lands of Islam. Only two manuscripts 
avai lable in Raza Library, Rampur. 
141 
137. SMITH (Margare t ) . Sufj pa th of l o v e : An anthology <fif 
suf ism. Bui Sch Or ien t Afr fltud. 17, 3; 1955; 618. 
Deals with a s e r i e s of passages from t h e w r i t i n g s 
EXIT ope an s c h o l a r s on t h e n a t u r e and o r i g i n of sufism 
from Si r WiHiam Jones t o Louis Massignon. 
138. UMAR ABDUR RAHMAN. Themes of sufism in Aliyu Na Mangi ' s 
p o e t r y . I s i Stud. 28, 1; 1989, Spr; 29-38. 
Examines Na Mangi 's poe t ry with p a r t i c u l a r 
a t t e n t i o n t o h i s u se of major s u f j themes i n t h e expos i -
t i o n of h i s p o e t r i c and r e l i g i o u s though t . Examines 
roadih (panegyric) wa'z (songs of warning) and TavAiid 
(knowledge and u n i t y of God). 
- , - , INDIA. 
139. MOHD NOOR NABI. Indo-Pers i an sources for the s tudy of 
sufism. I n d o - I r . 35, 3-4; 1982; Sep-Dec; 89-87 . 
Br ief ske tch of t h e Indo-Per s i an soxirces for t h e 
s tudy of sufism upto the 16th cen tury A.D. "^hree k inds of 
sou rces ( i ) The books w r i t t e n by t h e Shaikhs, ( i i ) t h e 
malfuzat ( c o l l e c t i o n s of t h e u t t e r a n c e s ) of t h e Shaikhs 
and ( i i i ) t he Maktubat ( l e t t e r s ) of t h e She ikhs . 
14.: 
-,-,-, MEDIKVAL. 
140, Hi!4*IM (A). Mystics and mystical movement of the Sayyad-
Lodi period. J Asiat Soc Pak. 8, 2; 1963, Dec; 71-108. 
Attempts a short biographical accounts of the 
mystics, followed by an observation regarding the life 
and condition of their times. Follows a section dealing 
with the mystics who aimed at propagating the sufi ideal, 
through love stories, based on an Indian background and 
Hindu mythology. 
141. RIAZUL ISLAM. Survey in outline of the mystic literature 
of the Sultanate period. J PaK Hist Soc. 3, 3; 1955; Jly; 
201-8. 
Discusses mystic literature. Broadly classified 
as the principles of mysticism, biographies of saints 
or hegiologies, malfuzat (the collections of the table 
talks of saints) and maktubat (the collections of the 
letters of the saints). 
- , - , PERSIA 
142. HUSSEIN NASR (Seyyed). Relation between sufism and 
philosophy of the Persian c u l t u r e . Hamd I s l . 6, 4; 1983, 
Win; 33-47, 
Discusses par t i cu la r influences of sufi l i teratxare 
of the l a s t few centur ies and especial ly the love poetry 
14.1 
of the 6th/13th to 8th/15th century upon Persian cu l tu re 
in general and philosophy in p a r t i c u l a r ; which include 
rec iproc i ty and in te rp re ta t ion and assimilat ion and 
r e s t r i c t e d to animosity and h o s t i l i t y . 
143. HUSSEIN NASi (Seyyed). Sufi master as exemplified in 
Persian su f i l i t e ra t i a re . I ran. 5; 1967; 35-40. 
'^^ sufi masters are those unique individuals 
who through the i r connection with t h i s goldenchain of 
i n i t i a t i o n are ca l led upon by God to keep the presence of 
the s p i r i t u a l way al ive on t h i s earth and to guide upon 
t h i s Royal Path those v*io possess the necessary 
qua l i f i ca t ions . Discuss t h i s aspect within the purview 
of Persian poetry, 
144. QUAMRUDDIN. Kabir as depicted in the Persian s u f i s t i c 
and h i s t o r i c a l works, I s l Mod Age, 3, 1; 1972, Feb; 
57-75, 
Brings a t t«npts of great mystic and reformer Kabir 
to un i t e a l l the r e l i g ions of India in a fervent bel ief 
in God, to condemn the divis ion of society on the bas is 
of community, r i t u a l ordogma and to es tab l i sh socia l 
and r e l ig ious place among people of di f ferent f a i t h s . 
Contained information gleaned from a l l avai lable sources 
some of which have not so far been examined by scholars . 
14^ 
145. ZHUKOVSKY (VA) . Pe r s ian sufism. Bui Sch Or i en t Stud. 5, 
19 28-30. 
C r i t i c a l t r a n s l a t i o n of the work Kashf a l Muhjub 
of Hui w i r i . Conta ins l a r g e quan t i t i ' of s u b t l e and exac t 
r e s e a r c h in the domain of sufism. 
- , - , HiTLOSOPHY. 
146. AVENS (Rober t s ) . Henry Corbin and Subra w a r d i ' s angelogy. 
Hamd I s l . 11, 1; 1988, ^ r ; 3-20, 
Discusses t h e concept of ange l s i n sufism, in the 
l i g h t of Cor b i n ' s and Suhrawardhi ' .s works. 
-, -, PSYCHOLOGY. 
147. HEER (Nicho la s ) . Sufi psycholog ica l t r e a t i s e . Musi wid. 
51, 1; 1961, J an ; 25-36. 
I t a n s l a t i o n of Bayan-a l -Farq bayn-a l -Sadr wa a l -
Qalb wa al Fu 'ad wa a l Lubb of Abu Abd Allah Muhammad 
ibn A l i a l Hakim a l -Ti rmudhi . His psycho log ica l system, 
as given in Bayanal-Parq i s p r i m a r i l y concerned with a 
d e s c r i p t i o n of the h e a r t (Qalb) and t h e s e l f (Nafs) . ihe 
b a s i c elements of the system and t h e vocabulary used 
a re a l l der ived from the Quran and t h e Hadi th . 
i4n 
- , - , SYMROLS. 
148. AKHTAR QAMBER. Mirror symbol in the teachings and 
wri t ings of some sufi masters. I s l Cul.62. 4; 1988, 
Oct; 57-73. 
Discusses the symbolic languages of sufi l i t e r a t u r e 
re fe r r ing the worXs of Ibn Arabi and al-Rumi. Relating 
Greek and Persian legends t o suf ism . Beauty, love and 
s p i r i t u a l knowledge, the basic concepts of suf ism 
discussed. Sufis r e l a t e s mirror as a symbol of inner 
knowledge or knowledge in depth. 
- , LOVE. 
149. ABUBAKAR SiRAJADDIN. Origins of sufism. I s l Q. 2, 1; 
1956, Apr; 53-64. 
Considers the or ig in of sufism to d is t inguish 
i t s assent ia l fea tures from cer ta in unessent ia l character -
i s t i c s v*»ich may or may not have. Discusses mahabbah 
( sp i r i t ua l love), ma'rifah ( s p i r i t u a l knowledge), dhaug 
(d i rec t i n t e l l e c t u a l i n t u i t i o n ) , dhikr, awrad ( l i t a n i e s ) 
and fana' ( ex t inc t ion) . 
I4n 
150. BAIG J(M Safdar A l l ) . Coneept of Love in sufism. I s l Cul. 
45, 4; 1971, Oct; 269-73. 
Love i s the soul of sufism. Love c rea tes beauty 
in l i f e , in thought, in deed and in charac ter . Gives 
pleasure and pain, but i t s pain i s sweet and charming. 
The lover sxirrenders himself but conquers the beloved. 
Love induces the beloved to unveil beauty. I t a t t r a c t s , 
absorbs and uni f ies the lover and the beloved and crea tes 
oneness from dua l i ty . Detailed discussion of love with 
the help of sufi poe t r i e s , Quran, t r a d i t i o n s of the 
Prophet and Bible. 
151. VALIUDDIN (Mir). Love in i t s essence: The suf i approach. 
Stud I s l . 3, 1; 1966, Jan; 19-46. 
The word Ishq (^rdent love) i s derived from 
'Ashiqa*. Describes the stages as given by Shah Add al 
Haqq of Delhi. Mail (mil^d inc l ina t ion ) , u l fa (attachment) 
i>adaqa ( t ru t | i ) , mawadda (exci ta t ion of the hea r t ) , ]|,awa 
(Passionate des i r e ) , ^haohal (violent af fect ion) , khulla 
(exclusive attachment), mahabba (affect ion) , are discussed 
in i t s d i f ferent phases with the help of suf i poetry. 
147 
152. ViALIUDDIN (Mir), Love of God: A suf l approach. Stud I s i . 
10, 1-2; 1973, Jan-Apr; 123-27. 
Analyses nature of love. Defined as excessive 
affection stages by which love grows and reaches climax 
are s t a ted . Begin with compatability, inc l ina t ion , fellow-
ship, fr iendship, excessive fr iendship, passion, v io len t 
affection, siibinission, bewilder ment and love. 
- , - , POEIRY. 
153. NANJI (MUH). Peep in to sufism: Sufi poets . I s l Rev Arab 
Aff. 54, 1; 1966, Jan; 35-37. 
Poetry became the medium through which the mystics 
openly preached the i r doctr ines , of the e th ica l p r inc ip le s 
of love of mankind and tolerance towards the other 
communities. The mystic proclaimed in the i r poetry and 
prose tha t i t i s the unique l igh t of the same t ru th 
v*iich burns in a mosque in a church or in a temple. This 
conception, ca l led the t o t a l peace, was h e l p f u l , p o l i t i c ally 
and soc ia l ly , in foster ing good r e l a t i o n s between the 
Muslim majority and the non-muslim minor i t i e s . 
14'^  
- , - , SAM'A 
154. ASSiRl (M Abdul Haq). E th i ca l i d e a l of t h e ea r ly s u f i s . 
I s l Rev Arab Aff. 50, 10-11-12; 196 2, Oct-Mov-Dec; 19-21. 
Discusses Conception of t h e r i g h t ac t i on in t h e 
purview of sufism. The s u f i s l a i d emphasis on f e e l i n g . 
With t h e s u f i s t h e love of God not only t h e c i r c l e of 
ac t ion c o n t r a c t e d bu t t h e r e l a t i o n of love with ac t ion 
became l o o s e . Consequently, t h e s u f i s i nven t ing measures 
l i k e saroa to f o s t e r and i n t e n s i f y love , a t thesame t ime 
producing those a c t i o n s which embodied love in the ea r ly 
Is lam, 
- , MA'ARTFAT. 
155. FIRDOWSI KHATOON (Syeda) . Gnosis : A p h i l o s o p h i c a l a n a l y s i s 
from Vedant ic and s u f i s s tand p o i n t s . Aliq J I s l Thou. 
1, 3 ; 1990; 76 -81 . 
Discusses the concept Gnosis or Ma'ri^fat of 
sufism and Gnosis or Brahman of Vedanta. Gnosis or Divine 
knowledge i s t o t a l l y a God's b l i s s . 
156. SUBHAN (John A). Stifism and t h e problem of t h e knowledge 
of God, I s l L i t . 5, 7; 1953, J l y ; 31 -8 . 
Analyses s u f i d o c t r i n e of Gnosis or M a ' a r i f a t . 
namely, as t o how t h e knowledge of God i s t o be a r r i v e d 
atv Examines t h e arguments a g a i n s t knowledge ob ta ined 
through mystic i n t u i t i o n as aga ins t i n t e l l e c t u a l knos ledge . 
14!] 
- , lyiANUAL. 
157. ARBERRY (AJ). Kha rgush i ' s manual of sufism, Bui ^ch 
Or ien t Stud. 9; 1937-39; 345-9. 
Khargushi , a s u f f i c i e n t l y e a r l y wr i t e r i n t h e 
genre of sys temat ic sufism. Supplement the some what 
exiguous account of t h e work given by Ahl wardt ,and 
a l so e s t i m a t e t h e t r u e va lue of k h a r g u s h i ' s manual as a 
primary source (Tahdib a l - A s r a r ) . 
- , MUHAMMED AL HUSAINI-GI,<=;UDIRAZ. 
158. KHUSRO HUSSAINI (Syed * a h ) . Sayyid Muhanwed a l -Husayn i -
i - G i s u d i r a z on sufism. I s l Cul . 6 1 , 2; 1987, i ^ r ; 114-6. 
Sufism i s a u n i v e r s a l phenomenon and y e t i t 
developed d i f f e r e n t p a t t e r n s of express ion i n d i f f e r e n t 
environments . Sayyid Muhammad Gisudaraz a major f i g u r e 
of t h e C h i s h t i order bu r i ed a t Gulbarga in Karnataka 
was t h e d i s c i p l e of Nasir a l d in who himself was a 
d i s c i p l e Nizam uddin Auliya d e a l s h e r e , 
159. KHUSRO HUSSAINI (Syed Shah). Shuhud Vs Wuiud;A study of 
G i s u d i r a z . I s l Cul ' . .59 , 4 ; 1985, Oct; 323-39. 
Discusses wahdat u l Wgiud meaning 'Unity of Be ing ' , 
mys t i ca l d o c t r i n e of I b n - a l - A r a b i in t h e l i g h t of 
1^.] 
Wahdat Suhud meaning 'un i ty of witnessing, s p i r i t u a l 
experience of Gisudiraz. Giving more emphasis to the 
doctr ine of Gisudiraz. 
160. SIDDIQI (Mohammed Sulaiman) . Syed Muhammad a l -Husa in i 
Gesudaraz. I s i Cul . 52, 3; 1978, J l y ; 173-84. 
Discusses a well known G h i s h t i s a i n t of the Deccan 
who was twenty second in t h e l i n e of descen t from t h e 
p rophe t . Explain e a r l y l i f e and s c h o l a r s h i p . L i s t s and 
d i s c u s s e s some of h i s works. Changes in the C h i s h t i order 
in t roduced by Gesudaraz, t h e i s s u e of s p i r i t u a l success ion . 
Brief of t h e i n s t i t u t i o n s a f t e r Gedudaraz. 
- , MUHIRUI.LAH, ALLAHABAD. ^ 
161. MOHAMMAD TAHIR ALI (Hafiz). Important Persian work on 
sufism. I s l Gul. 54, 1; 1980, Jan; 31-8. 
Manazir-i-Akhlass al Khawass wri t ten by Shaikh 
Muhibullah of Allahabad (d. 1648), a great monistic sufi 
of Shahjahan's re ign . Data Shikoh corresponded with on 
mystical topics and sought h i s guidance in h i s own 
Sp i r i tua l development. Galled iton i^rab second for h i s 
defence of Wahdat al-Wuhud. Discuss basic concepts of 
sufism and defends the theory of 'Unity of Being'? 
Emphasis the importance of Shar ia t . 27 chapters cal led 
manazir discussed. Six manuscripts and the i r a v a i l a b i l i t y . 
r: , 15 
162. MOHAMM^  TAHIR ALI (Haf i z ) . Shaikh Muhibullah of Allahabad: 
L i t e and t imes. I s l Cul . 47, 3; 1973, J ly ; 244-56. 
Discusses the development of speculat ive mysticism 
and thesophico r e l i g i o u s thought during ^ a h Jahan's 
re ign . Early l i f e educatio and contact with Chisht i order 
of aiaikh Muhibullah. Mention of some suf i s and h i s d i s c ip l e s . 
His emphasis over Shariah. 
163. YUSUF HUSAI>»^ KHAN. Shah Muhibullah of Allahabad and h is 
mys t ic i t^hought . I s l Cul. 38, 4; 1964, Oct; 315-22. 
Attempts to introduce Shah Mvihibullah and h i s 
works cons t i tu t e s an important source of information for 
the study of muslim mystical thought of the seventeenth 
century. I t saw the conf l ic t of two metaphysical concepts, 
wahdat ul wulud and wahdat al Shuhud in the realm of 
Muslim theosophy. Muhibullah r e h a b i l i t a t e ibn al Arabi 
and panthe is t ic philosophy in the Indian mystical c i r c l e s . 
I t won for him the appellat ion of ibn Ai-Arabi thani 
(the second ibn al Arabi) . 
1-^ 2 
- , MUINUDDIN CHTSHTI, LIFE, AJMER. 
164. SAHABUDDIN ABDUR RAHMAN. C r i t i c a l Study of the d a t e s of 
b i r t h and death of Hadrath Khwajch Mu'inuddin C h i s h t i of 
Ajmer. I n d o r ^ I r . 17, 1; 1964, Mar; 29-32. 
Discusses , f i x s and r e c o n s t r u c t s t h e exac t d a t e s 
of C h i s h t i ' s b i r t h and death which w i l l de termine t h e 
chronology of t h e v a r i o u s s t a g e s of h i s l i f e . 
- , MUSIC, PERSIA. 
165, HUSEIN NA5R (Seyyed). In f luence of sufism on t r a d i t i o n a l 
Pe r s i an music. I s l Cul . 45, 3; 1971, J l y ; 171-79. 
T r a d i t i o n a l Pe r s i an music a r i s e s from s i l e n c e 
sufism i s a way vdiich g ives access t o s i l e n c e which i s 
hidden at t h e c e n t r e of a l l man's being t h a t s i l e n c e 
which i s t h e most b e a u t i f u l form of music and t h e 
source of a l l meaningful a c t i v i t i e s and a c t i o n s , and 
which i t s e l f i s t h e o r i g i n of l i f e and man's e x i s t e n c e . 
- , My5?riciSM. 
166. CHAUEHARI (Abdul Ghani) . S p i r i t u a l i s m and I s lam. I s l Rev. 
18, 5; 1930, may; 167-74. 
Discusses importance of mysticism t o a t t a i n 
s p i r i t u a l development. Way through which one can a t t a i n 
15,1 
t h a t was no longer for him the same r i g i d form compounded 
of c e r t a i n t h e o l o g i c a l dogmas bu t a comprehensive t r u t h 
t h a t embraced a l l systems of thought e a s t and west . 
167. DONALDSON (Dwight M) , Al-Kumail; A companion of the 
s e c r e t . Musi Wld. 28, 3; J l y ; 240-57. 
Shows Quranic a u t h o r i t y for any mys t i ca l d o c t r i n e 
what soever , and t o mainta in t h a t sufism was r e a l l y t h e 
e s o t e r i c t e ach ing of t h e Prophet communicated by him t o 
h i s son in law Ali ibn Abu T a l i b . Disci^sses A i i ' s companion 
of t h e seci^et al-Kumail ibn ziyad ibn Nahik as r e l a t e d 
from t h e s tand p o i n t s of s u f i i n modern manual of s h i ' i t e 
t r a d i t i o n . 
- , - , ALIENATION. 
168. WAHEEDAKHTAR. Sufi approach t o t h e problem of a l i e n a t i o n . 
I s l Mod Age. 6, 1; 1975, Feb; 65-87 . 
A l i ena t ion , though a modern concept and not 
c u r r e n t i n mystic l i t e r a t u r e of medieval ages, d i s cus sed 
i n t h e l i g h t of C h r i s t i order and sugges t the suf ic 
t e a c h i n g s in solNfing t h e a l l embracing phenomenon of 
a l i e n a t i o n in the s o c i e t y of modern world. 
1.^  
-'-' J S ^ THEOLOGY. 
169. DANIEL (Elton L ) . Theology and myst icism in t h e w r i t i n g s 
of Ziya Gokalp. Musi Wjd. 61, 3 ; 1977, J l y ; 175-84. 
Atten^Jts t o demonst ra te I s l a m i c a t i o n was a v i a b l e 
i n t e g r a l p a r t of Gokalp ' s reform program. Mysticism as 
p r a c t i c e d by s u f i s he ld g r e a t a t t r a c t i o n for him. Sufism 
corresponds t o i d e a l i s m , Gokalp was l i k e s u f i s , a seeker 
of c o l l e c t i v i t y , of oneness and not i n d i v i d u a l i s t . 
- , - , AVICENNA, PHILOSOPHY. 
170. HOUBEN ( J ) . Avicenna and myst ic ism. I n d o - I r . 6, 3; 1953, 
Jan ; 1-17. 
Expla ins t h e c h a r a c t e r i s t i c s of genuine mys t ica l 
exper ience by app ra i s ing the c l a ims made for n a t u r a l 
i n s t i t u t i o n and n a t u r a l mysticism as opposed to r e a l 
supe rna tu ra l myst ic ism. The d o c t r i n e of Avicenna as a 
d o c t r i n e of mysticism f a l l s sho r t of t h e s e r equ i r emen t s 
mainly through h i s monism bu t a l so by t h e too g r e a t 
emphasis he l a i d on t h e p a r t played by human reason in 
oppos i t i on to t h e exper ience of t h e h e a r t . 
15:, 
-,-, INDIA, MEDIEVAL. 
171. MOHAN SINGH. Iranian influence on medieval Indian mystics. 
Indo-Ir. 6, 4; 1953, Apr; 37-43. 
Discusses the presence of Iranian thought in the 
mystic thought of Bhakti movement,in medieval India. 
172. NIZAMI (Khaliq Ahmad). Impact ot sufi saints on Indian 
society and culture. Isl Cul. 58, 1; 1984, Jan; 31-54. 
in 
Surveys the role of mysticism the growth of cultural 
A 
and Social l i f e in medieval India, Rise of Bhakti movement 
discussed. Sufis of India worked at t h r ee l eve l s - soc i a l , 
l i n g u i s t i c and emotional. Att i tudes of suf is toward 
s lavery. Quotes leading suf is of medieval India. 
- , - , KASHMIR. 
173. TIKKU (Girdhari L ) . Mysticism in Kashmir: IN the fourteenth 
and f i f teenth cen tu r i e s . Musi Wjd. 53, 3; 1963, J ly ; 226-33. 
Discusses f i r s t l y , the fusion of mystical doct r ines 
of Islam, Hinduism and Buddhism,had taken place in a 
peaceful atmosphere, a r a r e thing in the h is tory of Islam, 
Secondly, t h i s phenomenon had a place in the movement of 
love - Bhakti which permeated the vdiole of India during 
the subsequent cen tu r ies . 
IM] 
-,~, MAKHDUM-T-JAHAN, EHTL030PHY. 
174. RIZVI BARQUE (SM T a l h a ) . Makhdum-i-Jahan and h i s 
p h i l o s o p h y of l o v e . I n d o - I r . 35 , 1-2; 1982, Mar - Jun ; 
1 0 9 - 1 5 . 
D i s c u s s e s m y s t i c t h o u g h t s of J a h a n . G i v e s e m p h a s i s 
t o t h e c o n c e p t of l o v e . T r u e l o v e which g i v e s a man t h e 
o p p o r t u n i t y of u n i o n w i t h t h e r e a l i t y and j u s t i f i e d t h e 
i d e a l b e l i e f of Wahda t -a l -Wiyud . 
- , - , ^a:RAJ• 
175 . AFFIFI (AE). S t o r y of t h e p r o p h e t ' s a s c e n t ( M i ' r a j ) i n 
s u f i t h o u g h t and l i t e r a t u r e . I s l u. 2, 1; 1955, ; ^ r ; 2 3 - 7 . 
The word * M i ' r a 1 ' i s a s u f i t e r m and was u s e d t o 
d e n o t e t h e m y s t i c a l a s c e n t of t h e s o u l . I n o r d e r t o unde r -
s t a n d t h e m i r a j of t h e m y s t i c s one must t h o r o u g h l y 
a c q u a i n t e d wi th t h e p r o p h e t ' s Mir a i i n a l l i t s d e t a i l s . 
- , - , PERSIAN, POETRY. 
176. SOORMA (CA). M y s t i c i s m i n P e r s i a n p o e t r y . I s l Rev . 1 1 , 9 ; 
1923, Sep; 3 1 5 - 2 7 . 
A C l e a r c o n c e p t i o n of v*iat s u f i s m r e a l l y means 
w i l l h e l p u s a l ong way i n a p p r e c i a t i n g t h e charms of 
m y s t i c p o e t r y . The P e r s i a n m y s t i c s were a l l s u f i s . Omar 
Khayyam, H a f i z , J a m i , Rumi, Nizami , S a ' d i and o t h e r 
were t h e g r e a t e s t m y s t i c s of Far i s . 
1^7 
177. WHYMAN iA Neville J ) . Psychology of ttie Persian mystic 
philosophers. I s i Rev. 3, 7; 1915; J ly ; 346-50. 
Discusses the psychological view of Persian 
mystic poets l ike Omar Khayyam, Hafiz, Rumi and iShiraz. 
- , - , PHILOSOPHY. 
178. CHAUIHARI (Abdul Ghani). Islam and sp i r i tua l i sm. I s i Rev, 
17, 7; 1929, J ly ; 237-46. 
Explains phenomena, which are at work in the 
universe . Revealing to the mystic the sec re t s of 
exis tence. Discussed s p i r i t commxinication and divine 
insp i ra t ion , re turn of s p i r i t s and re incarna t ion . 
179. HAYES (Herbert EE). Real tendency of mysticism. Must Wld. 
4, 2; 1914; Apr; 157-64. 
Discusses the tendency of sufism tha t i s in order 
t o c u l t i v a t e the essen t ia l contemplation a l l mystic tP^ 
are agreed tha t mediation upon one point or aspect of 
r e a l i t y i s necessary, t h i s does not provide a point of 
contact . Sufi proud of h i s un i ta r ian Pantheism, will 
take as h i s point of mediation, one of the a t t r i b u t e s 
of God described in the many names of the Muslim system; 
and from t h i s point will r i s e s tage, by stage u n t i l he 
i s able to say, ' t he re i s no God save I ' . 
180. VALIUDDIN (Mir) . Sufi i d e a of s e l f p e r f e c t i o n . I s l Cui . 
31, 4 ; 1957, Oct; 337-44. 
Discusses t h e s t a g e s of man's l i f e v*ien he decided 
t o en ter t h e myst ic pa th such as t h e Heedless , t ^ seekers 
and t h o s e who a t t a i n e d union (inunatiority, ma tu r i ty and 
s a c r i f i c e ) . Supplied with su f i c p o e t r i e s of i<umi, Hafiz 
and Sami. 
- , - , - , BISTAMI. 
181. MOHD NOOR NASI. Great Pe rs ian s u f i , Srieikh Bis tami and 
h i s myst ica l ph i losophy . I n d o - I r . 22, 1-2; 1969, Mar-Jun; 
70-86. 
Considers t h e u t t e r a n c e s of t h e Sheikh and t h e 
comments on th«n and conclude t h e mys t i ca l phi losophy of 
Sheikh i s panentheisra, t he d o c t r i n e t h a t a l l i s in God. 
- , _ , - , PERSIA. 
182. BOGDANOV (L). Idea of man and knowledge in the conception 
of Persian mystics. Bui Sch Orient Stud. 6, 1030-2; 151-77. 
Attempts and endeavours to unravel the thirilling 
mystery of perplexing enigma of the cosmos and the creation 
by Sufis. Discusses development of the idea of man and 
his destination prevalent among the orthodox Persian sufis. 
I n l 
- , - , UURAN. 
183. JEFEERY (Ar thu r ) . Mystic l e t t e r s of t h e Quran. Musi wid. 
14, 3; 1924, Oly; 247-60. 
Descr ibes t h e i n t e r p r e t a t i o n s of mystic l e t t e r s 
i n Quran. 
- , - , SIKHISM 
184. LOEHLIN (CH). Sufism and sikhism. Musi Wld. 29, 4; 1939, 
Oct; 351-8. 
Examines instances of sufi influence on the sikh 
Gurus and their writings. The superstructure of -^ i^khism 
is pervaded with sufi materials, which blend on the v*^ ole 
harmoniously with those of Hindu mysticism of the Bhakti 
type. 
- , NA.STRimDIN MAHMUD CHTRAfiHT, PHTUJSOPHY. 
185. MOHAMMED HABIB. Sheikh Nasiruddin Mahmud Chiraghi Delhi: 
As a great historical personality. Isl Cul. 20, 2; 1946, 
Apr I 129-53. 
Discusses life and works of Mahmud Chiraghi 
philosophy of the sufis flourished under the reign of 
Khilji dynasty. Extends life of sufis under the Muslim 
rule and their attitudes towards the sultanate rule. 
1 F; n 
- , NTZAMUDDIN AULTYA. 
186. AZAD (Motasiin A). Fawa ' id-ul -Fu*ad (Hasan- i -^ i a S i j z i ) . 
I s l Cu l .53 , 1; 1979, Jan ; 1-13. 
Evaluates Fawa'id ul Fu ' ad , a v e r b a t i n record of 
t h e d i s c o u r s e s of t h e g r e a t Shaikh Hadrat Nizamuddin 'Au l i a 
recorded by h i s f a v o u r i t e d i s c i p l e H a s a n - i - A i a - i - ^ i i j z i . 
I t judges from h i s t o r i c a l , p o l i t i c a l , m y s t i c a l , e t h i c a l 
and r e l i g i o u s s tand p o i n t s . 
187. BADAR ( K ) . Amir Khusraw and contemporary myst ic ism. Igba l 
Rgv. 17, 1; 1976, Apt; 11-32. 
Discusses r e l a t i o n s h i p between Nizamuddin Auliya 
and Amir Khusraw, vdien C h i s h t i s a i n t s of t h e pe r iod t r i e d 
t h e i r b e s t t o keep away from k i n g s , mobles and o the r 
r a n k s . 
-,-, LIFE. 
188. DAS (RN). Shaikh Nizamuddin Auliya. Isl Cul. 48, 2; 1974, 
f^tf 93-104. 
Discusses life of Nizamuddin Auliya as a sufi 
as well as a government employee under Delhi Sultabs. His 
continuous struggle against sin, poverty, and self were 
discussed. 
I B i 
189. HAFIZ M SYED. Hadrath Nizamuddln Aul iya . I s l Gul . 
34, 4 ; 1960, Oct; 264-69, 
Descr ibes l i f e of Nizamuddin Aul iya . Discuss 
She ikh ' s t e ach ings and four major works of him, 
190. HAQ (MM). Shaykh Nizam al d in Awliya. J Asia t Soc PaK. 
10, 2; 1965, Dec; 29-45. 
Discusses t h e l i f e and works of Shaikh Nizaimiddin 
Auliya. 
-,-, PHILOSOPHY. 
191. MQHD NOOR NABI. Mystical philosophy of the Indian Muslim 
Saint Shaikh Nii;am-al-din-Auliya. Isl Rev. Arab Aff. 
49, 2; 1961, Feb; 10-5. 
Discusses ea r ly days of a i e i k h , a s s o c i a t i o n with 
Baabaa Fa r id , h i s idea of knowledge and concept ion of 
God. Loveoccupies a unique p o s i t i o n in t h e phi losophy 
of Shaikh. 
-, PHILOSOPHY. 
192. DABASHI (Hamid). Sufi doctrine of 'The perfect man* and 
a view of the hierarchical structure of Islamic culture. 
Isl Q. 30, 2; 1986, Apr; 118-30. 
Discusses the doctrine of 'the perfect man* 
IB,:! 
elaborated by leading sufi t heo re t i c i ans . I t cons t i t u t e s 
a universal measure of s p i r i t u a l s t a tus tha t along with 
i t s social relevance and signif icance, renders the 
islamic community h i e ra rch ica l . Sy personifying the 
highest forms of sj>iritual perfect ion, these sages 
define and es tab l i sh a h ie ra rch ica l s p i r i t u a l order 
within which other men are located, defined and measured 
according to the i r e th ica l per fec t ion . 
193. DARSHAN SINGH. Nature and meaning of Tawakkul in sufism. 
I s l Cul. 56, 4; 1982, Oct; 265-74. 
Discusses Tawakkul a cen t ra l doct t ine in the sufi 
path. Belongs to the category of sufi terms v*iich are 
more symbolic and metaphorical than conceptual or 
r a t iona l 
194, ERNST (Carl W), Esoteric and mystical aspects of r e l ig ious 
knowledge in sufism. I s l Mod Age. 15, 4; 1984, Nov; 201-8. 
Discusses two aspects of r e l i g ious knowledge tha t 
they are especial ly cha rac t e r i s t i c of sufism; although 
they are some times expteased in philosophical terms. 
These are the e so t e r i c , the r e s t r i c t i o n of knowledge t o 
those who are by nature and by experience qualif ied to 
receive i t and the mystical, the negation and transcendence 
of ordinary knowing in unnoterring. 
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195. KAPOOR ( O B L ) . Research t h e s i s on t h e mystic phi losophy 
of Kab i r . All Univ Stud. 10, 10; 1933; 1-36. 
Discusses theology, cosmology and way t o God 
r e a l i s a t i o n as dep ic t ed in t h e v r t i t ings of Kab i r . 
196. MCHD NOOR NABI. Being and non b e i n g . I n d o - I r . 21, 2; 
1968, Jun; 22-36. 
Being and non being i s a c r u c i a l and v i t a l problem 
of phi losophy, e s p e c i a l l y of metaphysics and on to logy . 
Traces and d i s c u s s e s i t with s p e c i a l r e f e r e n c e t o fileatic 
•School of Greek philosophy culminated in P l a to and 
Muslim thought in t roduced by a l - F a r a b i and culminated 
in Ibn a l -Arab i , in h i s Wahdat-al-Wu1ud (Unity of Be ing) . 
197. RAHMAN (SM). Sufism and Is lam. I s l Cul . 1, 4; 19 27, Oct; 
640-44. 
Discusses the o r i g i n of sufism as a u n i v e r s a l 
tendency of t h e human mind. Refutes t h e i d e a to i d e n t i f y 
t h e word su f i with t h e Greek word ' s p p h o s ' . 
198. SWEETMAN (JW). a u f i thoughtand c h r i s t i a n t e a c h i n g . Musi 
Wld. 25, 2; 1935, Apr; 156-60. 
Discusses t h e concept of love and God in t h e 
w r i t i n g s . Sufj poe t s l i k e Rumi, H a l l a j and Hafiz in 
Ifiv 
r e l a t i o n with Chr i s t i an i ty or a study of Christ among 
the mystics of Islam, 
199. VALIUDDIN (Mir). Cleaning of the heart:The sufi approach. 
Stud I s l . 1, 1; 1970, Jan; 29-61. 
Describes cleaning of the hear t (qalb), a receptacle 
C)f God's Grace and a s p i r i t u a l insubstance. Sufi*s c a l l 
t h i s annihi la t ion or passing away and regard i t as the 
end of the joxirney to God. 
200. VALIUDDIN (Mir). Perfect man: The suf i approach. Is Mod />qe. 
2, 1; 1971, Feb; 51-6 2. 
Describes the perfect man in the ideas of Diogenes, 
the cynic as well as sufic poe t r i es and l i t e r a t u r e . 
20 1. VALIUDDIN (Mir). Sufi Concept of knowledge and i t s r e l a t i on 
to l i f e . Stud I s l . 2, 3; 1965, J l y ; 144-52. 
Describes object of knowledge be primari ly the 
world within and the world without and ul t imately the 
creator of a l l t ha t i s with in or without. Sufi concept 
of knowledge aims at the transformation of man and 
de l ivers him from the vanity of words and deeds. 
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202. VALIUDDIN (Mir). Virtue is knowledge: The sufi approach. 
Isl Mod Age. 3, 3; 1972, Aug; 65-76. 
Discusses the term knowledge and its virtue rrom 
Greek philosophers to sufis. Knowledge attains the stage 
of certainty and results in righteous actions. A necessary 
connection between the two. 
203. WAHEED AKHTAR. TasawwufiThe meeting point of Tashavvu and 
Tasannun. Alia .J Isl Thou. 1, 3; 1990; 37-51. 
Discusses views regarding the etymology of the 
term Tasawwuf, considers to have been borrowed from non-
Islamic sources. »ufism the true spirit of Islamic 
tolerance for other faiths, has been instrumental in 
the spread of Islamic ideals and its composite culture; 
still retains its potential to unite warring factions 
and sects of Muslims. 
-,-, PERSIA. 
204. CORBIN (Henry). Man of l igh t in Iranian sufism. I s l Cul. 
54, 3; 1980, J ly ; 187-9. 
Attenjjts t o r e l a t e s Iranian sufism constantly 
to the s p i r i t u a l knowledge of other Middle Eastern r e l ig ions . 
I t ventxires to find a f f i l i a t i o n between Goethe's experience 
of colours and the experiences of the Iranian s u f i s . 
inn 
- , OURAN. 
205. PAUL (HC). Mystic s i g n i f i c a n c e of s p l i t t i n g t h e moon: As 
mentioned in the Quran. I s i Rev. 55, 4 ; 1967, ^ r ; 27-9. 
Discusses s u f i concept moon (mind). Three phases 
of mind are Alam Nasut (plane of b r u t a l or s e n s u a l ) , Alam 
Malakut (plane of mental or r a t i o n a l ) and A i ^ J a b r u t 
(p lane of d iv ine or s p i r i t u a l ) . Discusses i n the l i g h t 
of Quran and Mathnawi of al Rximi. 
206. SYED AHMAD MOINUDDIN HABIBI. Glimpses of sufism. Wld Musi 
Leaa Mag. 2, 2; 1965, Jan ; 5-19. 
Discusses Quran, Hadith and sufism what i s sufism? 
Der iva t ion of theterm s u f i . Who i s a su f i ? o b j e c t of 
suf ism. Abondently used su f i p o e t r i e s . 
207. WADDY ( C h a r i s ) . Muslim mind. Musi Wld. 67, 3; 1977, J l y ; 
226-7. 
Descr ibes sufism t h e many d e l i g h t f u l c o n f i g u r a t i o n s 
of t h e Bismi l lah both demonst ra te the m u l t i p l e p o s s i b i l i t i e s 
of t h e Arabic a lphabe t , as d i s t i n c t from o ther semantic 
c h a r a c t e r s . 
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- , RESEARCH. 
208. KHAJA KHAN. Tasawwuf and modern r e s e a r c h . I s l Cul . 5; 1931, 
Jan ; 113-17. 
Descr ibes t h e term Tasawwuf in t h e l i g h t of t h e 
r e a l i t y of God or i3iat . Explain t h e s t a g e s , i n t e r n a l or 
e x t e r n a l t o a p p r e c i a t e Dhat or t h e goal of h i s e x i s t e n c e . 
R e l a t e s modern western psycholog ica l and evo lu t iona ry 
phi losophy t o t h e tasawwuf. Find t h e r e l a t i o n of s t a g e s 
no t only in human p r o g r e s s t o Dhat bu t a l so t h e c r e a t i o n . 
209. POLIAKOVA ( E A ) . Some problems of s u f i s t u d i e s . I s l Cul . 
51 , 3 ; 1987, J l y ; 73-89. 
Attempts to s tudy sufism with i t s d i f f i c u l t i e s 
a r i s i n g by d i f f e r e n t i n t e r p r e t a t i o n s . Research d iscrepancy 
between su f i theory and p o e t r y . Discusses the n e c e s s i t y 
of r e s e a r c h work on s e p a r a t e dogmata, t h e s u f i pa th of 
s p i r i t u a l p e r f e c t i o n ; which named Tar iqah . Gives t h e 
t r e n d s of r e s e a r c h e r s r e l a t e d t o suf ism. 
- , RUMT. 
210. ARBERRY (AJ). J a l a l - a l - D i n Rumi. I s l Stud. 1, 1; 1962, 
Mar; 89-107. 
Attempts t o say what has been done on Rumi s i n c e 
Nicho l son ' s dea th , and t o cons ider how t h a t work has 
helped forward our unders tanding of t h e man and t h e 
p o e t . Ske t ches l i ne s along which f u t u r e r e sea r ch might 
be usefu l conducted. 
lf;'^ 
211. ATABINEN (RS). Maul ana Jala l al din Rumi. I s l Rev Arab Aff. 
45, 5; 1957, May; 22-3. 
Discusses l i f e , works and i d e a l s of Rumi. 
212. AVERY CPW). J a l a l - a l - d i n Rumi and Siams- i -Tabriz i . Musi 
Wld. 46, 3; 1956, J ly; 237-52. 
Discusses the l i f e of Rumi and h i s contact with 
Shamsi Tabrizi . Gives the background of Iranian mysticism. 
213. BRIGE (King). Ja la l a l -d in Rumi. Musi Wld. 12, 2; 1922, 
Apr; 161-99. 
Discusses the e s o t e r i c l i f e of J a l a l - a l - d i n Rumi 
as described by one of h i s fo l lowers or Mevlevi to the 
author. 
214. COURTOIS (SJ). J a l a l - a l - d i n al-Rurai. Notes I s l . 9; 1956; 
71-84. 
Discusses Rumi's l i f e , teachings , l i t e r a r y works 
(Mathnawi, F ih i Ma ^ i h i , Diwan) and h i s order (Mawlawiya). 
215. GUVEN (Rasih). Mawlana Jalaluddin and Shamsi Tabriz i . 
Indo-Ir . 17, 4; 1964, Dec; 24-39. 
Discusses the r e l a t i o n Detween them and s p i r i t u a l 
enlightenment in the l i f e of the poet Rximi and h i s work 
Diwani-Tabrizi. 
216. HUSSEIN NASR (Seyyed). J a l a l - a l - d i n R\imi: Supreme Persian 
poet and sage. I s l Cul. 49, 3; 1975, J l y ; 179-80. 
Discusses the l i f e and vorks of Rumi I t regards 
al-Rumi along with ibn al-Arabi, the Chied expositor of 
the transcindent unity of being as well as of r e l i g i o n s , 
217. IQBAL ( A ) . Age of Rumi. lobal . 2, 3; 1954, Jan; 6 2-99. 
Rumi was born in 1207 and died in 1273. His l i f e , 
therefore , covers almost the entirespan of the t h i r t e en th 
century. Analyses the conditions prevai l ing in the milieu 
which provided a background to the mind of the man and 
sufi poet, Rumi. 
218. IQBAL (A). Preparatory; period of Rumi's l i f e , l oba l . 3, 1; 
1955, J ly ; 1-33. 
Discusses Rumi's l i f e in th ree s tages . F i r s t 
twenty four years as subservient to h i s fa ther , saw the 
foundations of h i s mind being t rue ly l a i d . Secondly the 
elements of the foundations. Thirdly the persons influenced 
h i s wife l i k e Bahauddin and al-Ghazzali . 
219. KHALI QUE KHAN (A). Maul ana Rumi. I s l Rev. 15, 11; 1927, 
Nov; 395-404. 
Discusses l i f e and causes which led Rumi to 
mystic l i f e . Gives h i s philosophy of l i f e and theory of 
evolution and wil l of man. 
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220, PAUL (HC), Rumli His l i f e and genius. Indo~Ir. 1, 3; 
1947, Jan; 21-40. 
Describes l i f e h is tory of J a l a l - a l - d i n Rumi and 
some of the sa l i en t featxires of h i s mystic ideas which 
are to be fovind in h i s poe t r i e s . 
- / - / j ad IDRIS SHAH. 
221. WILLIAMS ( L F R ) . Sufi Studies: East and west. I s l Cul. 
51, 1; 1977, Jan; 71-3. 
Deals with the 700th anniversary of the death of 
Maul ana J a l a l - a l din Rumi and to honour I d r i s Siah ' s 
services to sufi s tud ies . 
- , - , compared with JOBAL 
222. RASUL (M3). Rumi and Iq^a l . I s l L i t . 6, 4; 1954, Apr; 31-6. 
Points the s i m i l a r i t i e s between Iqbal and Rumi. 
Most s t r ik ing s imi la r i ty between them i s tha t they bel ieve 
in the r e a l i t y of the world, and man besides the r e a l i t y 
of God. In t h i s they repudiate the 'wahdat-al Wuiud' 
of ibn-al-Arabi and other pan the i s t s , who deny the r e a l i t y 
of any others existence besides tha t of God. 
171 
- , - , - , PHILOSOPHY. 
223. NAIMUDDIN (Sayyed). Concept of love in Rximi and Iq^a l . 
I s l Oi l . 42, 4; 1968, Oct; 185-210. 
Love i s the highest source of knowledge and the 
summun bonum of l i f e for both Rumi and Iqba l . Humi views 
i t as an a t t r ac t ion of the ' p a r t i c u l a r s ' for the ' un ive r sa l s ' 
and especial ly to one 's o r ig in . Rumi also associa tes 
' i n tox ica t ion ' Cmasti) and ' sense lessness ' (bihusl) with 
love. Iqbal touch such ideas as they generally imply 
neglect of the world of p rac t i ca l a f f a i r s . As a man of 
modern dynamic age Iqbal thinks more in terms of the 
progress of society and therefore has connected love with 
the growing l i f e of the individual and the race , 
224. NAIMUDDIN (Sayyed). Evil and Free wil l in Rumi and Iqbal . 
I s l Cul. 46, 3; 1972, J ly ; 227-34. 
Discusses the sufic views of Rumi and Iwbal 
regarding the two controvers ia l problems of ordinary 
man, tha t i s , evi l and f ree will of man. Both of them 
recognises and j u s t i f i e s the presence of evil and 
conceive of man as suf ic ient ly f r ee . 
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225* JNAIMUDDIN (Sayyad). I d e a l man in Rumi and Iqba l I s l Cul . 
45 , 2; 1971, Apr; 81-94. 
Discusses t h e su f i c i dea s of Rurai and Iqbal about 
i d e a l man. Here the author proposes how the t h i r t e e t h 
centijry mystic and t h e twen t i e th cen tu ry phi losopher poet 
of Is lam loo3« at c r e a t o r and c rea tx i res . 
-,-,-, POEIRy. 
226, AJJI . Study of Rumi and I q ^ a l : Rumi's i n f l u e n c e on I q b a l . 
I s l Rev Arab Aff. 46, 4 ; 1958, Apr; 15-9. 
Rximi and I c ^ a l t r i e d in t h e i r own way i n the 13th 
and 20th c e n t u r i e s to r e c r e a t e and r ed i s cove r for them-
s e l v e s t h e o r i g i n a l p u r i t y of I s l am. Both worked and 
pleaded in t h e i r own way for b r i d g i n g t h e gulf between 
r e l i g i o u s thought and r e l i g i o u s deed. Both a t t ached t h e 
q u i e t e s t t endenc i e s of Sadism i n h e r e n t i n t h e phi losophy 
of t h e sack c l o t h t h a t was sufism. Both wrote i n co ld 
p rose as a l so in t h e animate language of p o e t r y . 
- , - , compared with SANKRACHARYA 
227.CHOPRA ( H i r a L a l l ) . Maulana J a l a l -ud -d in -Rumi . I n d o - I r . 
7, 1; 1954, Mar; 21-39. 
Comparative study of monis t i c Vedanta of 
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Shankracharya in I n d i a and sufism of Rumi in Asia-Minor 
a f t e r e l im ina t i ng apparent d i f f e r e n c e s and c l a s h e s . They 
were acclaimed as r e s u s c i t a t o r s of t h e dormant d i v i n i t y 
of man by r e a l i z i n g humanity throughout the globe can be 
brought i n t o t h e o r b i t of one family and a message of 
hope, love , f a i t h , b r o t h e r h o o d , peace , u n i t y and c h a r i t y 
could be given t o the d i f f e r e n t p a r t s of t h e u n i v e r s e . 
- , - , DOCTRINES. 
228. CHITTICK (William C) . Sufi d o c t r i n e of Rximi:An i n t r o d u c t i o n . 
I s l Cul . 49, 3; 1975, J l y ; 181-2. 
Descr ibes Rurai's views on God, t h e n a t u r e of man 
and union with god. Gives a deep i n s i g h t i n t o Is lam, 
sufism and t h e c o n t r i b u t i o n s of s u f i s l i k e ibn Arabi and 
a l - J ami , Extens ive de t e rmina t ions of i^ ivini ty l i k e 
al-Ahadivva, a l -wahiddiva while ana lys ing Rvimi's views 
on God. 
- , - , MAUSOLEUM. 
229. TURKMEN (Erkan) . Pas t and t h e p r e s e n t of Mawlana. Rumi's 
Mausoleum. I s l Cul . 52, 2 -3 ; 1988, Apr-Jly? 141#.5. 
Rumi's mausoleum, c a l l e d "Lover ' s Kabbe", was 
p rev ious ly a r o y a l r o s e garden of the S a l j u q s . The 
p r e s e n t b u i l d i n g i s a good example of mystic composi t ion. 
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combining th ree elements, raxely found in any Islamic 
darqah. In the south on the platform, there are the 
Sareophagi of Rumi, h i s father and d i sc ip l e s , while in 
the north i s the dance ha l l (sama khanah)* where the 
dervishes would dance to the accompaniment of music. 
Adjoining t h i s ha l l there i s a mosque. For a long time 
the great mausoleum served as Darqah for Dervishes and 
after 1953 i t was o f f i c i a l l y changed in to a museum. 
-,-, PHILOSOPHY. 
230. IflBAL ( A ) . Maul ana Rumi on the perfect man. I s i Stud. 
30, 3; 19ai, ^ r ; 353-86. 
Discusses the evolution of man, f ree wil l and 
determinism, from sense perception to perception of self , 
the r o l e of a guide, discovery of the self, the ascension 
of the prophet, Muhamed the most perfect man with the 
help of Rumi's p o e t r i e s . 
231. ISHRAT HASAN ENVER. Rumi's contr ibut ion to e t h i c s . 
I s l L i t . 2, 7; 1950; J ly ; 41-6. 
Attempts t o reduce ce r t a in conclusion bearing 
on e thical thought of the world, out of the meshes of 
contradi t ions and conf l ic t ing ideas contained in Rumi's 
Mathnavi and Diwani. Discusses h i s doctr ine of t ranscen-
dental s e l f , l ove personal immortality and evolution. 
175 
- , - , POEOBY. 
232. /kRBERRY (AJ). Miracle of the p e a r l s . Bui Sch Orient Af£i 
Stud. 12; 1947-48; 36-8. 
Story of a sa in t fa lse ly accused of the f t and 
of the miraculous manner in which he cleared himself. 
Recounts in J a l a l - a l - d i n Rumi's Mathnawi. 
233. BURKE (Ata Karim). J a l a l - a l - d i n RumiiA great mystic poet. 
Indo- l r . 22, 3-4; 1969, Sep-Dec; 64-75. 
L i s t s works of Rurai and discuss Mathnawi-i-
M'anawi-Tabrlzl as revolution and salahuddin as mental 
peace and happiness and Hasam as insp i ra t ion to compose 
Mathnawi. 
234. IQBAL (A). Revolution in Rumi's l i f e . Iqba; . 3, 3; 1955, 
Jan; 1-25. 
Discusses Rumi's meeting with Shams-i-Tabriz, 
v*io revolut ionised h i s e n t i r e l i f e . Rumi destined to 
sing the lyricism of the Diwani-i-Shams-i-Tabrizi. a 
volume inous work dedicated to h i s beloved. 
I7r, 
235. IQBAL (A) . Rund as a p o e t . l a b a l . 4 , 1; 1955, J l y ; 1-37. 
Discusses t h e appearance of Shams and i t s immediate 
r e s u l t s t i l l t h e death of Rumi's d i s c i p l e , Salahuddin 
Zarkob in 1261, c a l l e d the per iod of l y r i c a l a c t i v i t y for 
most of Rumi's l i f e was devoted to music, dance, and 
l y r i c a l p o e t r y . I t was dominated by l o v e , Ihe Pi wan belong 
t o t h i s p e r i o d . 
236. PAEMANABHAN (S) . Poe t i c mysticism of J a l a l - a l - d i n Rumi: 
An enqui ry . Musi Wjd. 71, 3-4; 1981, J l y -Oc t ; 192-212. 
P re sen t s enquiry c h i e f l y devoted to s e l e c t e d 
t r a n s l a t i o n s from Rumi's Mathnawi with occas iona l r e f e r e n c e s 
t o h i s Pi wan and F i h i ma ^ i h i , s e l e c t i o n s a re made with 
an 'eye t o t h e i r p o e t i c exce l l ence as well as to t h e o p p o s i t e 
manner in vAiich they r e v e a l Rumi's b a s i c p r e - o c c u p a t i o n s . 
- , - , - , SYMROLS. 
237. SCHIMMEL (Annemarie). Symbolical language of Maulana 
J a l a l - u d - d i n Rumi. Stud I s i . 1, 1; 1964, Jan ; 26-40. 
P i s c u s s e s Rumi's works, the contempla t ion of 
e a r t h l y beauty as a p r epa ra to ry s t a g e for the contempla-
t i o n of God's e t e r n a l beauty v*iich beyond a l l comparison. 
Expla ins the symj^olic concept of love and Sama. 
177 
- , - , SAMA. 
238. ALI ASANI. Muslc and dance in t h e works of Mawlana J a l a l -
a l - d i n Rumi. I s l Cul . 60, 2; 1986, Apr; 41-55 . 
'Santa' i nvo lves l i s t e n i n g t o rhythmica l music 
s ing ing and chan t ing and p a r t i c i p a t i n g in some form of 
e c s t a t i c dancing, a r i t u a l widespread among s u f i s of 
Is lam d i scussed . Humi p r a c t i c e d 'Sama* and s t r o n g l y 
advocated i t as a fundanental s p i r i t u a l need among h i s 
f o l l o w e r s . 
- , - , THOUGHT?*. 
239. BUTLER (RA) . R e l i g i o u s thought of Maul ana J a l a l - a l - d i n 
Rumi. I d b a l . 13, 3; 1965, Jan; 61-86 . 
Examines Rumi's r e l i g i o u s p o e t r y . Rumi's thought 
i s for en la rg ing t h e s o c i a l d in«ns ions of r e l i g i o n , meant 
t o pur i fy and subl imate man's s o u l . Discusses t h e 
l i t e r a r y s t y i e of h i s Piwani and Mathnawi. 
240. IMTIAZ AHMAD. P lace of Rumi in Muslim thought . I s l U. 
24, 3-4; 1980, J l y - O c t ; 67-75 . 
Grea tness of Rximi d i e s not l i e s o l e l y in h i s 
t e a c h i n g s on mysticism, for he was a l so a Mutakallim 
t h a t i s t o say a Muslim t h e o l o g i a n . An endeavour to 
throw some l i g h t on t h i s aspec t of Rumi's work Mathnawi, 
a compendium of the t each ings of the Quran and t h e 
Sunnah, and a l so of suf ism. 
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241. IQBAL ( A ) . Ruml as a t h i n k e r . l o b a l . 4 , 3; 1958, Jan ; 
1-26. 
Attempts to d iscover the thoughts of Rumi vAiich 
a re interwoven with exper ience l a i d i n h i s mathnavi . 
P a t i e n t e f f o r t to weasre tiie s c a t t e r e d and unconnected 
thoughts i n t o an almost c o n s i s t e n t s t r u c t u r e . 
- , SA'DI. 
242. MOHAMMAD TAHIR ALI (Haf i z ) . S a ' d i ' s concept of i dea l 
sufism. I n d o - I r . 36, 1-4; 1983, Mar-June-Sept-Dec; 34-43. 
S a ' d i i s regarded as a m o r a l i s t and champion of 
s o c i a l reform y e t h i s p rose and poe t ry a re r e p l e t e with 
mys t ica l i d e a s . He draws i n s p i r a t i o n from s u f i s n and 
profuse ly qaotes the say ings and deeds of eminent s u f i s 
- i n h i s suppor t of s o c i o - e t h i c a l d i s c o u r s e s . His approach 
t o sufism i s p ragmat ic . Preaches an i d e a l sufism which 
i s h igh ly commendable and in complete agreement with 
Quran and sunn ah. s t r e s s t h e p r a c t i c a l a spec t of sufism 
aiming a t p u r i f i c a t i o n of s e l f and r e c t i f i c a t i o n of 
s o c i e t y . 
- , SAINT WORSHIP. 
243. ENAMUL HAQ (M). Punch P i r . J As i a t Spc Pak. 15, 2; 1970, 
Aug; 109-28. 
Discusses s a i n t c u l t a s s o c i a t e d with the imaginary 
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sufi master Khwajah Khidr. Traces its origin as neither 
Hindu nor Muslim but popular among both. 
. , _ , PAKISTAN. 
244, GEIJBELS ( M ) . Aspec t s of t h e v e n e r a t i o n of s a i n t s i n Is lam 
with s p e c i a l r e f e r e n c e t o P a k i s t a n . Musi Wld. 68 , 3; 1978, 
J l y ; 176-86 . 
Examines r e l i g i o u s a t t i t u d e s of p e o p l e s i n P a k i s t a n . 
They d i v i d e d i n t o two^ peop le of t h e mosque and p e o p l e of 
t h e i ihr ine . Venerat ion of s a i n t s i s a phenomenon has common 
wi th o ther r e l i g i o n s . I n d i c a t e r e l a t i o n s h i p between 
suf i sm and s a i n t hood. 
~, SHAH OiARIB ALLAH, OHITTAGONG. 
245. ABDUL KARIM. Shah Gharib Al lah of Chi t tangong . J A s i a t 
Soc Pak. 1 1 , 1 ; 1966, Apr; 7 3 - 8 0 . 
D i s c u s s e s Shah Ghar iba l lah d i s c i p l e of Shaikh 
Rukn a l - d i n of S h a t t a r i v a s u f i o r d e r . Shah Gharib renounced 
t h e world between Dara Sh ikoh ' s c a p t u r e and a r r i v a l at 
D e l h i . 
- , SHAH WALI ALLAH, 
246, ABOTT ( F r e e l a n d ) . I s lam i n I n d i a b e f o r e * a h Wali AHah, 
Stud I s i . 1, 1; 1964, Jan; 1-11 . 
D e s c r i b e s advent of I s lam i n I n d i a wi th s p e c i a l 
Ihi n 
r e f e r e n c e to the spread of sufism, before Shah Wall Al lah , 
g ives t each ings of s u f l s l i k e Ahmad S i r h i n d i and Naqshbandi 
o r d e r . 
- , - , LIFE, 
247. ANSARI (AS Bazmee). Shah Wali Al lah ; A s p i r i t u a l hxaminary 
of 18th century Ind ian I s lam. I s l Rev Arab At f .49 , 10-11-12; 
1961, Oct-Nov-Dec; 39-42. 
Discusses l i f e and works of Shah Wali AHah, ^ i v e s 
h i s a t t e n p t to invoke Ahmad * a h Abdali to make t h e Muslim 
l i f e t o e r a t e with Sikhs, Maharat tas and "^ats when t h e 
A 
t o t t e r i n g Mughal empire ceased t o be an e f f e c t i v e fo rce 
t o mainta in law and o r d e r . 
- , - , PHILOSOPHY. 
248. ANSARI (Mohammad Abdul Haq). * a h Waliy Al lah: Attempts 
t o r e v i s e Wahdat-ul Wujud. I s l Q. 28, 3; 1984, J l y ; 
150-64. 
Discusses t h e theoeophica l system of wahdat-ul 
wuiud or on to log i ca l e x i s t e n t i a l monism of ibn Arabi and 
the p a r a l l e l theosophy wahdat a l -shuhud of Shaykh 
Ahmad S i r h i n d i . Attempt of Siah Wali - a l l a h t o spread 
wahdat-ul wuiud and to r e l a t e i t with wahdat-a l -shuhud. 
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249. ANSARI (Mohammad Abdul Haq). Shah Wall A l l a h ' s phi losophy 
of t h e I s l amic S h a r i ' a h . I s l Mod Age. 19 ,3 ; 1988, Aug; 
145-53. 
A t t enp t s t o d i s c u s s some of the main i d e a s of 
Shah Wali A l l a h ' s phi losophy of I s l amic ^ l a r i ' a h and 
determine i t s p l a c e in t h e h i s t o r y of I s l amic thought 
on t h e s u b j e c t . 
250. ASIRI (Fazl Mahmood). Shah Wali Allah as a mys t i c . I s l Cul. 
26, 4; 1952, Oct; 1-5, 
Discusses t h e l i f e and mission of Shah Wali AHah 
and four s t ages of myst ic pa th having t h e same p o s i t i o n 
and s t a t u s in r ega rd t o t h e i r r e l a t i o n with God. Discusses 
Wahdat ul-Wujud and Wahdat u l - g i u j u d . 
251. DOI (ARI). Need of reforms in s u f i ideology with s p e c i a l 
r e f e r e n c e t o I n d i a and Pak i s t an . I s l Rev Arab Aff. 
58, 9; 1970, Sep; 30-4, 
Discusses 17th century s u f i s Sheikh Muhibb-Allah 
and Shaih Wali Allah and Wahdat-ul-Wuiud and Wahdat a l 
Shulud. Descr ibes t h e r o l e of sufisra i n modern age as a 
harmonious between r e l i g i o u s communities of I nd i a and 
P a k i s t a n . 
183 
252. FIRDOWSI KHATOON (Syeda). Shah Wall Al lah's philosophy 
of society:An o u t l i n e . Hand I s l . 1, 4; 1984, Win; 57-67. 
Discusses a t t i tudes of Shah Bali Allah to soc ie ty . 
His system i s b a s i c a l l y a soc ie ty oriented system. His 
thoughts i s more in l i n e with the s p i r i t of the age as 
compared to h i s metaphysics. He d i v i d e s the soc ie ty into 
four for the study of the process of development as four 
s tages of individual l i f e - ch i ldhood , adolescence, manhood 
and maturity /o ld age) . 
- , - , OURAN. 
253. AHMAD KHAN. Unique manuscript of Fath al-Rahman by Shah 
Wali Allah. Hamd I s l . 5, 1; 1982, Spr; 37-44. 
Discusses the Quran t rans la t ion of %ah Wali 
Allah, the most in f luenc ia l in the propagation and 
teaching of the Quran among the muslims of the sub-
cont inent . 
254. AHMAD KHAN. Unique manuscript of 'Fath-al-Rahman* by 
Shah Wali Allah. I s l Cul. 55, 2; 1981, Apr; 77-82. 
Discusses the manuscript of Shah Wall Al lah ' s 
gath al-Rahman f i Tar.juroat al-Quran. I t i e s t o shed some 
l i g h t on t h i s manuscript and i t s s ign i f i cance along with 
i t s s a l i e n t f ea tures . Available in Islamic Research 
I n s t i t u t e , Islamabad. 
183 
-,-t NOUGHTS. 
255. AZIZ AHMAD. P o l i t i c a l and r e l i g i o u s i d e a s of Shah Wali 
Allah of De lh i . Musi Wld. 52, 1; 196 2, Jan ; 22-30. 
Descr ibes the p o l i t i c a l and r e l i g i o u s i d e a s of 
Shah Wali Allah of Delhi , v*io forms t h e b r i d g e between 
medieval and modern Islam in I n d i a . 
256. MALLICK (Muhammad T a h i r ) . i^at ionale of J ihad as expounded 
by Shah Wali AHah of De lh i . J Pak H i s t 3oc. 34, 1; 1986, 
Jan; 14-25. 
Shah a t t a c h e s g r e a t i i t^or tance to reason (* a q l ) . 
Discusses reason of J i h a d i n g r e a t d e t a i l s and conc ludes 
t h a t reason i s super io r to a l l o ther human 
257. MALIK (Hafeez) . Shah Wali ^ u g h ' s l a s t t e s t amen t . Musi 
Wld. 63, 2; 1973, Apr; 105-18. 
I b c t r i n e of Tatb iq (harmonizing d ive rgen t views) 
enables v a r i o u s schools of Muslim thought t o achieve a 
modus Vivendi and thus avoid unnecessary problems of 
modernity vs conserva t i sm. Discusses i t i n the l i g h t of 
Shah Wali A l l a h ' s Al Magab a l -Wadiwa F i a l Nasiha wa^  al 
Wasivva. 
1 8 . 
258. MUINUDDIN AHMAD KHAN. Shah Wali A l l a h ' s coneept ion of 
I j t l h a d . J Pak H i s t Soc. 1, 3 ; 1956, J l y ; 165-94. 
Discusses t h e view of Shah Wall Allah on t h e 
p r i n c i p l e of l i t i h a d or freedom of p r i v a t e judgement 
and i t s co inc idence with Mohd ibn Abdul Wahab. Descr ioes 
terms i i t i h a d and Taqlid^ scope and types of U t i h a d 
and Taql id . 
- , SHARIATH. 
259. AHMAD AHMADI. I r f a n and Tasawwuf. Al-Tawhid. 1, 4; 1984, 
J l y ; 63-76. 
Discusses o r i g i n of sufism and t h r e e s t a g e s of 
suf ism-Shariah ( r e l i g i o u s law), Tariqah ( su f i pa th) and 
Haqiqah (Absolute t r u t h ) . Expla ins such as Tawhid 
( d i v i n e u n i t y ) , r e t u r n unto God—love and Tawakkul. 
260. MUZAFFARUDDIN. E s s e n t i a l s of suf ism. I s l Rev. 22, 5; 
1934, May; 208-15. 
Discusses d e f i n i t i o n of sufism and d i f f e r e n c e 
between Sha r i a th ( e x t e r n a l pa th ) and Haqjqat ( i n t e r n a l 
p a t h ) . Elements of sufism as given by Ibn al-Khaldum. 
1^  
261. MUZAFFARUDDIN ( s ) . Essen t i a l s of sufism. I s l Rev Arab Aff. 
46, 9; 1958, Sep; 12-3. 
Gives def in i t ions of sufism given by d i f fe ren t 
s a i n t s . Elements of sufism as discussed by ibn Khaldun 
and basic difference between Shariath and Hagigat. 
26 2. NANJI (MUH). Peep in to sufism:The various suggested 
der ivat ions of the word qufi. I s l Rev Arab Aff. 52, 10; 
1964, Oct; 28-31. 
lUscusses or igin of the term sufism as given by 
some au thor i t i e s on sufism. Attempts a i a r i a t h and Tarig^t, 
need of a master and c h a r a c t e r i s t i c s of sufi experience. 
- , - , IBN AL-APABT, 
263. SALAHUDDIN AHMAD (Khwaja). Esoteric aspect of Islam 
I s l Rev. 13, 3; 1925, Mar; 88-96. 
Describes ^ a r i a t h or e so t e r i c law to a t t a in 
t r u t h . Attends i t through the teachings of Maulana Rumi 
and ibn al-Arabi, Gives zat (essence or r e a l i t y ) and 
s i f a t ( a t t r ibu te s ) and their r e l a t i o n s h i p s . 
- , oHTAToW. 
264. AVENS (Roberts). Corbln's in terpretat ion of Imaraology 
and Sufism. Harod I s l . 9, 2; 1988, Sum; 67-79. 
Discusses s h i ' i t e o r i g i n of sufism and the r o l e 
of Imam as divino-human uni ty . 
- , - , PFRSIA. 
265. ZWEMER (SM). Shiah Sa int s . Musi Wld. 22, 2; 1932, Apr; 
111-5. 
Discusses sufism in Persia as or ig inated from 
Al i , the fovirth Caliph and h i s two sons, Hassan and 
Husein. Deals Hie p i c tures of them as a mark of s a i n t -
hood and s a i n t worship. 
- , SUFI ORnERS. 
266. AKHTAR QAMBER. Role of the s u f i s i l s i l a h - T a r i q a h s in 
Islamic r e l i g i o n and s o c i e t y . I s l Cul. 56, 3; 1982, 
J ly ; 193-212. 
Discusses r o l e of sufism in s o c i e t y p a r t i c u l a r l y , 
that of the su f i order, apart from the purely mystical 
contr ibut ion, represents a grand v indicat ion of the 
s u f i way of l i f e , ihe chal lenge of opposit ion together 
with i t s own vigour and stamina enabled sufism to hold 
i t s own over c e n t u r i e s . 
1S7 i^'> 
267. MILLER (Win Mc E ) . Shiah mysticism. «usl Wid. 13, 4 ; 
1923, Oct; 343-63. 
Describes sufi orders , organization and numbers, 
admission to the order, meeting of the order, doct r ines 
of the order . 
- , - , ALI ILAHI SECT. 
268. EMIONDS (CJ) . Bel iefs and p rac t i ces of tiie Ahl-i-Haqq of 
I raq . I ran . 7; 1969; 89-101. 
I>iscusses an Islamic denviati brotherhood sharing 
much of the i r eso te r ic creed with other sufi orders but 
di f fer ing from them in the person of the Founder and in 
ce r t a in other be l i e f s and ceremonies pecul iar to them-
selves and based on a reve la t ion of the Trut^i or the 
Divine Real i ty (Hagg, Haqigat) which they claim to be 
more advanced than that vouch safed to the o thers , v*io 
are s t i l l in the stage of the Tarigat (the mystic pathJ 
or more elementary s t i l l of the g i a r i a t the l i t e r a t u r e 
and l e g a l i s t i c i n t e rp re t a t ion of Holy wr i t . 
269. PITTMAN (Charles R). Final word of the Ahl-i-Haqq. Musi 
Wld. 27, 2; 1937, Apr; 147-63. 
'Icanslates the sacred book of Ahli rianq (^l i 
i l a h i ) ca l led saraniam (f inal word). 
IS--
-,-»-, TRAO. 
270. SAEED KHAN. Sect of Ahll-HaqQ (All I l a h i s ) . Musi Wld. 
17, 7; 1927, Jan; 31-42. 
Describes a peculiar suf i sec t derived from 
Shi ' ism and developed in I raq. Traces i t s o r ig in and 
early developroeriis among Kurd people. 
- , - , - , PERSIA. 
271. STEAD (FM). A l i - I l ah i sec t in Pers ia . Musi Wld. 22, 2; 
1932, Apr; 184-89. 
Discusses A l i - I l a h i sect of Pers ia , a safj sect 
widely divergent from Islam, ^ e a k themselves as the 
people of the t ru th (Ahl-i-Hagg) or the Tribe (Taife) . 
- , - , BENGAL. 
272. RAHIM (^. Saints of Bengal:Sheikh J a l a l - a l - d i n Tabriz! 
and Shah J a l a l . J Pak Hist Spc. 8, 3; 1960, J ly , 206-26. 
Discusses Khanqah of s a i n t s as centres of 
s p i r i t u a l humanitarian and i n t e l l e c t u a l a c t i v i t i e s and 
did much to elevate the Bengali society in various ways. 
Discusses l i f e of Shah J a l a l , a great sa in t , h i s missionary 
zeal, s e l f l e s s service and the spread of Islam. 
l,sn 
273. RAHIM (MA) . Baul mystic o r d e r . J Res Spc Pak. 2, 1; 1965, 
Jan; 4 9 - 6 1 . 
Descr ibes sufism of Bengal, a f e r t i l e s o i l l i k e 
P e r s i a for tnysticisra. Sufism of t h i s p a r t de r ived by 
the c o n t a c t between Muslims, Hindus and Buddhis t s . 
- , - , CHI.*5iTis. 
274. ENAMUL HAQ (M) . Impact of Is lam on the Gaadian form of 
Vaishnavism. J As ia t Soc Pak. 13, 2; 1968, Aug; 125-36. 
Discusses va ishnava f a i t h and p r a c t i c e s of Bengal 
in f luenced by Is lam in genera l and tremendous impact of 
C h i s h t i su f i order in p a r t i c u l a r . 
275. MOHAMMED S;aJEEM AKHTAR. C r i t i c a l a p p r a i s a l of t he suf i 
Hagiographical corpus of medieval I n d i a . I s l Cul. 52, 3; 
1978, J l y ; 139-50. 
Fawa' id a l Fu 'ad (Amir Hasan S i j z i Ata) , The, 
Khavrat Ma ia l i s (Hamid Qalandar) and t h e S a v r - a l - A u l i v a ' 
(Amir Khurd) t r e a t i s e s appe r t a in ing t o mysticism in 
I n d i a . Deals the s p i r i t u a l and s o c i a l l i f e of ea r ly 
medieval Ind ia and p a r t i c u l a r l y the e a r l y h i s t o r y of 
t h e Ch i sh t iyya o r d e r . Provides a p e c u l i a r i l l u s t r a t i o n 
of t h e Pers ian language as i t has been w r i t t e n as spoken 
in t h e Indian subcon t inen t over t h e c e n t u r i e s and t r a c e 
the o r i g i n and evo lu t ion of Urdu language. 
I'in 
276. SADLER (Albert W). V i s i t t o a Chisht i 4aawwali. Musi ^id. 
53, 4; 1963, Oct; 287-9 2. 
Character i s t i c s of Chishti der iv i shes i s their 
love of music and the use of music in gathering ca l l ed 
sama or more popularly Uawwali. Discusses the Sama of 
Chishti order. 
277. SIDDIQI (Sulairaan). Origin and development of Chisht i 
order in the Deccan, 1300-1538 AD. I s l Cul. 51, 3; 1977, 
J ly ; 209-19. 
Discusses early a c t i v i t i e s of s u f i s and Chishti 
order in North India. Chishti order in Deccan and d e t a i l s 
of Chishti sa in t s and their works in s o c i a l , cu l tura l 
and p o l i t i c a l f i e l d s . 
- , - , DEHCAN. 
278. KHAJA KHAN. Sufi orders in the Deccan. Musi wid. 18, 3; 
19 28, J ly ; 280-5. 
Muslims of some parts of India are hope less ly 
involved in sa in t worship. Discusses f a k i r s who have 
made r e l i g i o n as sort of bus iness and how they had 
organized t h i s p r i e s t l y c r a f t and how they manage to 
exp lo i t the minds of simple people . 
in 
- , - , INDIA. 
279. DOI (ARI). Development and nature of sufism in India and 
Pakistan. I s l Rev ^ab Aff. 54, 5 I960, May; 35-8. 
Con^jarative study of Chris t ian Church and sufi 
orders in Islam. Discusses the sufi orders f lourished 
in India liXe Chishtiyya, Suhrawardiyya, -firdausiyya, 
Uadariyya, and Naqshabandi orders . 
280. ENAMUL HAQ. Sufi movement. Indo-Ir . 3, 1; 1948, J ly ; 
9-32. 
Discusses sufism in Northern India . Analyses 
sufi orders l ike , Chisht is , subrawardis, Junaydis, Sha t t a r i s , 
Qadiris, Madaris, Naqshabandis and the i r suborders also 
discusses theory of l i gh t (Nur), theory of Divine unity 
(Tawhid) theory of All i s He (Hamah Ust) . theory of 
Essence and At t r ibutes (Dhal Ua S i f a t ) , theory of soul 
(Ruh), theory of Proximity (Qurbat), theory of Affirmation 
and negation (I thabat wa Nafi), theory of love (j.shq) , 
theory of Infusion (Hulul). theory of t h i s world and the 
next (IXiniva wa Ucfca') and the prophet and h is place in 
Indian sufism. 
m 
281. MOHAMMAD NOOR NABI. Cbnception of CSod as understood by 
the early Muslim mystics of India . I s l Gul. 39, 4; 1965, 
Oct; 285-95. 
Deals with thoughts of chief represen ta t ives of 
ear ly sufi orders tha t developed in the pre-mughal era, 
such as Chishti , Suhrawardi and F i rdos i . Examine the 
h i s t o r i c conceptions of God, tha t i s . Deism, Pantheism 
and theism and explain the early concept of God in 
Indian sufism as "Theism*. 
282. RliSVl (Sayyid Athar Abbas), History of sufism in India 
from sixteenth to modern century. I s l Cul. 59, 1; 1985, 
Jan; 71-8. 
Deals with the ro l e of Islamic mysticism in the 
h i s tory of medieval India. I t covers roughly four hundred 
years of the sufi movement in India. I t describes almost 
a l l important sufi orders f lourished in India in medieval 
period and as well as their contr ibut ion to a l l wallcs of 
l i f e in medieval Indian socie ty . 
- , - , MADARIS. 
283. HAQ (MM). Shah Badialdin Madar and h i s Tariaah in Bengal. 
J Asiat SQC Pak. 12, 1; 1967, Apr; 97-110. 
Discusses l i f e and a c t i v i t i e s of ^Tiah Badi-al-din-
Madar and h i s s i l s i l a h Madari in Bengal. Chishti reference 
to h i s order. 
in;? 
284. MADELAIN HABIB. Some no te s on the Naqshabandi o r d e r . 
Musi Wld. 59, 1; 1969, Jan; 40 -9 . 
Descr ibes o r i g i n , d o c t r i n e s , r i t u a l s and s e s s i o n s 
of the Naqshbandi o r d e r . 
285. NIZAMI (Khaliq Ahmad). Naqshbandi i n f l uence on mughal 
r u l e r s and p o l i t i c s . I s l Cul. 39, 1; 1965, Jan; 41-52 . 
Draws a t t e n t i o n to the i n f luence t h a t the Naqshbandis 
• x e r c i s e d on Mughals t i l l 1760. Discuss two s u f i s . Shaikh 
^ m a d S i r h i n d i and Shah Wal iu l lah . Naqshbandis he ld t h a t 
s i n c e the l i f e of r u l e r s had deep impact on l i f e of people , 
i t was necessary to e s t a b l i s h c o n t a c t with them and 
i n f l u e n c e t h e i r thought and a c t i o n . 
- , - , 55AMA. 
286. KHUSRO HUSSAINI (Syed Shah). Bund Sama (closed a u d i t i o n ) . 
I s l Cul . 4 4 , 3 ; 1970, J l y ; 177-85. 
Denotes a g a t h e r i n g of s u f i s to hymns and mys t ica l 
songs sung to the accompaniment of i n s t rumen ta l music 
or wi thout such a id . I t formed p a r t of the t a r i q a and 
i t s purpose was to lead suf^. t o cormminion with God, 
Discusses i t s o r i g i n , development and its o r d e r s fo l lowing 
i t . 
19 
287. QURESHI (Regula Burckhardt). Mahfll-e-Sani'a:5ufl prac t i ce 
in the Indian context . I s l Mod Age. 17, 3; 1986, Aug; 
133-65. 
Attempts to lay the foundation for studying the 
Mahfil-e-saina as i t e x i s t s in India tod?iy. Throughout 
India-sufisrn a fundamental concept of v*iat i s sama 
avai lable and s u f i s every where are guided by the norms 
of s e t t i n g and procedure appropriate to the pxirpose of 
Sama. The part icular version presented here c l o s e l y 
represents the teachings of the Chisht i s i l s j l a h as i t 
has been the principal e:q)onent of Sama in Indian sub-
cont inent . 
- , - , SOCIAL ACTIVTTTRS. 
288. BABSMALA ( s ) . Sufi Convent and i t s soc ia l s ign i f i cance 
in the medieval period of Islam. I s l Cul. 51, 1; 1977, 
Jan; 31-52 
Examines the or ig in , development and spread of 
s u f i convent, as well as the s o c i a l a c t i v i t i e s l inked 
with i t , using the structure and p r a c t i c e s in the 
i n s t i t u t i o n as a t e s t case . Technical terms for s u f i 
convent as used in the language of the area in quest ion. 
Regard the convents and s i s t e r convents . 
VV:) 
- , - , THOUGHTS. 
289. BHATNA3AR (RS). Dimensions of c l a s s i c a l sufi thought. 
I s l Cul. 61, 1; 1987; Jan; 105-9. 
Attempts to explain the theor ies and p rac t i ce s 
of c l a s s i ca l sufisro from the times of the Prophet to the 
year 1492 A.D, Inv i t es suf i s to speak for themselves as 
he quotes extensively from their viorks. Discusses the 
teachings of var ious sufi orders and schools of thought 
in order to bring out the i r d i f ferences . 
-,-, SUHRAWARDIS. 
290. HUSSEIN NASR (Seyyed). Spread of the i l l umina t ion i s t 
school of Suhrawardi. lsl Q. 14, 3; 1970, Jly-Sep; 111-21, 
Surveys the manner in v*iich Suhrawardi's ideas 
spread and the e f fec t they had upon subsequent phases 
of i n t e l l e c t u a l l i f e primarily in the eas t but also 
in the west, concerned with the t ene t s of the new 
•iheosophy of the Orient of l ight* es tabl ished by him. 
291. LANDQLT (Hermann), Two types of mystical thought in 
Muslim I ran : An essay on suhrawardi a iaykh-al - Ishraq 
and Aynul uuzat-i-Hamadani. Musi Wid. 68, 3; 1978, 
J ly ; 187-204. 
Attempts to compare c h a r a c t e r i s t i c s of two 
i n n 
s p i r i t u a l p e r s o n a l i t i e s . Comparison e s t a b l i s h in the 
f i r s t p lace ttiat desp i te the ir common Irfani (mystical 
bacXgroxind) Suhraviardi and Hamadani represent mystical 
thought d i f f e r e n t from each o ther . Makes evident to the 
r i chness of t h i s Irfani t rad i t i on of Muslim Iran, not 
traced a s i n g l e well defined doctr ine . 
292. NIZAMI (Khaliq Ahmad). Suhrawardi S i l s i l a h and i t s 
inf luence on medieval Indian p o l i t i c s . Med Ind Q. 3, 1-2; 
1957, Jly-Oct; 109-49. 
Two mystic orders - Chishtiyya and Suhrawardiyya 
reached India with the foxindation of Delhi Sultanate and 
applied theijselves t o moral and s p i r i t u a l cultiore of the 
people . Sxihrawardi • s a l l i e d themselves with one or the 
othar of the 'Pressure Group* of the period, accepted 
government s e r v i c e s , ananassed wealth and vrtien circumstances 
permitted dabbled in p o l i t i c s . D i s c u s s e s i t through the 
ru l er s l i k e i l l tutra i sh , Alauddin Khalji and Mohamad ibn 
Tugl aq. 
- , SUFIS, BIBLIOGRAPHY. 
293. KRENKOW (F). Hayat-al-Auliya: Bibl iographies of early 
s u f i s . I s l Cul. 6; 1932, J ly ; 27-30. 
Describes the or ig in of sufism. Gives a new 
theory other than an of fshoot of Neo-platonism or Greek 
or ig in of the word sufism from Sof ia . Ab^ i Nu*aim's 
Hilya enumerates the events without g iv ing the dates , 
though i t i s not d i f f i c u l t to f ind . 
I'V 
- , SUHRAWARDI. 
294. ARBERRY (AJ) . Teachers of Siihab al-Din Umar al-ouhrawardi. 
Bui Sch Orient Afrl Stud. 13; 1949-50; 339-56. 
Gives nan»es of f i f t e e n of tkihr awar d i ' s teachers , 
together with t e x t s of a small number of t r a d i t i o n s heard 
him from each; each t r a d i t i o n i s furnished with a f u l l 
isnad; and in some ins tances the dates of the t eacher ' s 
b i r th and death are provided. The f i r s t begin with h i s 
uncle Diya al-I>in Abd Qadir bin Abd Allah Al Suhrawardi, 
himself a well known suf i scholar . 
295. GHANI ( R ) . Shihab-al-Din Suhrawardi Maqtul. Igbal . 15, 1; 
1966, J l y l 60 -4 . 
Deals with br ief h i s tory of Suhrawardi and h i s 
order. The f i r s t Persian systematiser , who recognises the 
elements of truth in a l l schools of thought and s k i l l f u l l y 
s y n t h e s i s e s them in h i s own system. He i s panthe i s t in 
so far as he de f ines God as the sura to ta l of a l l s e n s i b l e 
and ideal e x i s t e n c e . 
- , - , PHILOSOHiY. 
296. RA2AVI (Mehdi Amin). ITiilosophical expos i t ion of Suhrawardi's 
onthology and metaphysics, Aliq J I s l Thou. 1, 3; 1990;9-36. 
Analyses S\jhrawardi's arguments perta ining to 
in^ 
ontology and metaphysics. Essence and existence, mind-
body problem, personal i den t i t y , God's existence and 
l i f e after death were examined. 
297. WEBB (Giselda). Exegesis of Suhrawardi's the purple 
i n t e l l e c t (Aal..i-5ur)ch). Isl U. 26,4; 1982, Oct; 194-210, 
Discusses the notion of symbol and hermeneutics 
in Suhrawardian metaphysics. One genre of Suhrawardi's 
work i s the mystical t r e a t i s e , in which a ce r t a in s p i r i t u a l 
experience or a ce r t a in phase of one ' s s p i r i t u a l l i f e i s 
r e l a t ed in r i ch symbolic form, the symbol i t s e l f being 
an in tegra l p a r t of the experience. Among h i s short 
symbolic mystical r e c i t a l s , Aal-i-SurXh forms the subject 
matter of t h i s exegesis . 
- , «EST. 
298, tiM&^ (Robert BE). Sufisra in the west. Musi Wld. 7, 1; 
1917, Jan; 29-35. 
Discusses the growing i n t e r e s t of the western 
people in sufism; judging i t from the number of books 
on mysticism published during the pas t few years . 
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